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UNIVERSITY OF CALIFORNIA 


PREFACE TO THE FIRST EDITION 


Bengal (both West Bengal and Bangladesh taken together) may or 
may not have been the original home of Tantras, as believed by some 
scholars. The fact, however, remains that in this region, many Tantras, 
Hindu and Buddhistic, were writen. Tantra permeated the soil of 
Bengal; it became the warp and woof of the cultural fabric of this 
province. It influenced the life and literature of the Bengalis very 
intimately. Its appeal to the mass was so great and pervasive that many 
folk-songs contained Tantric elements. Mother Kali, introduced by 
Tantra, is a household word in Bengal. 

Aspects of Bengal Tantra have been studied. But, there is not a 
single book which gives a connected account of its origin, development 
and impact on Bengali culture. It is to remove this want that the present 
work has been planned. 

We have studied this literature against the social and religious 
background. 

While prolixity has been avoided, care has been taken to see that 
No important information on the subject is left out. 

We have tried to examine the extent to which Bengal Tantra breaks 
away from the orthodox Brahmanical religion, but puts judicious curbs 
on self-indulgence that disfigures many Tantric rites, and appears to be 
indecent to cultured people. 

Of the appendices, one gives a list of Bengal Tantras hitherto 
unpublished. In fact, these outnumber the published ones. In one 
appendix we have collected the names of authors and works, cited in 
Bengal Tantra. This will show the range and variety of the literature 
utilised in it. 

One may miss insights in this work, into the high philosophy of 
Tantra as provided by Woodroffe. The author’s main object is to give a 
connected and sustained account of the origin, development and influ- 
ence of Bengal Tantra. Nevertheless, philosophy of Bengal Tantra has 
been set forth in chapter IX. The philosophy of Tantra in general has 
been outlined briefly in chapter I. One may find the author’s permis- 
siveness of the Vama Marga a little excessive. Bhasa, a renowned pre- 
Kalidasa dramatist, approved the way of the Tantric devotees. Thus, 
there was, even in remote antiquity, a marked tendency of approbation 
of Vamacara in Tantras. So, our treatment of it does not amount to 
special pleading for this Tantric way. 
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In two appendices, we have set forth the Bengal works, particularly 
on Smrti and Vaisnavism, citing Tantras. This will show the extent to 
which Tantra in general and Bengal Tantra in particular influenced the 
Bengali culture even in medieval times. 


S.C. Banerji 
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PREFACE TO THE SECOND EDITION 


It is heartening to note that the first edition of this work has been sold 
out in course of a few years, 

The scope of this work has been set forth in the Preface to the first 
edition. Considerable new information regarding some Tantric texts of 
Bengal and the influence of Tantra on the cultural life of this province has 
been incorporated in thenew edition. The Glossary and Bibliography have 
been supplemented . 

As regards abbreviations used in the Notes, we do not give a list; 
because, all these have been explained under Select Bibliography. 

The labours of the author will be amply repaid if this work can apprise 
the readers of the history of Tantra in Bengal, and of the pervasive 
influence of this Sastra on the life and literature of this province. 


S.C. Banerji 
77A, Golf Club Road, 
Calcutta—33 
New Year's Day, 
1398 B.S. 
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I. Tantra: 
General Remarks 


Meaning of ‘Tantra’ 

Various meanings of the term have been suggested: 

(i) Essence of a thing (Satapatha Brahmana). 

(ii) A special set of doctrines, practices, mystic syllables, 
occultism, etc. 

(iii) Derived from root tan, it means that which spreads or extends 
knowledge. ; 

(iv) Derived from the above root, it means a Sastra which dilates 
upon Tattvas and Mantras. 

(v) Derived from tanu (body), it is so called as it saves the body by 
yogic practices. 

(vi) Derived from root trai (to save), it means a Sastra which saves 
its followers. 

(vii) Derived by some from root tantri (to explain) or tatri (to 
understand) Agama is divided into three classes—Tantra, Yamala and 
Damara. These are called respectively Sattvika, Rajasika and 
Tamasika, 

In another way, Tantras have been divided into five Amnayas. 
According to some Tantras (e.g. Saktisamgama), Amnayas are six. The 
word ‘Amnaya’ may be taken to denote a zone of culture. 

Again, Tantras are divided into four regional schools, viz. Kerala, 
Kasmira, Gauda and Vilasa. Those of the last class are stated to be cur- 
rent everywhere in India. 

According to the Brahmayamala, in accordance with srota (current 
of thought?) Tantras are divided into three classes, viz. Daksina (with 
Sattvaguna as dominant), Vama (with preponderance of Rajas) and 
Madhyama (with Tamas as dominant). 

According to H.P.Sastri "Tantra' means shortening; it seeks to 
shorten mantras which would otherwise be very long. 


Classification of Tantra 

Tantra is often used to denote the three classes of works, viz. 
Samhita, Agama and Tantra of the Vaisnavas, Saivas and Saktas 
respectively. Samhita, Agama and Tantra mean respectively collection, 
tradition and a set of doctrines or a book. The terms do not divide the 
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three into watertight compartments. For example the Vaisnava Padma- 
samhita is also called Padma-tantra. Again, Paficaratra-agama, which 
is a Saivite work, is referred to as Paficaratra-samhita. 

Tantric works are also classified as Agama and Nigama. Generally, 
the contents of these works are represented as dialogues between, Siva 
and Parvati. Those works, in the form of Parvati's questions and Siva's 
answers are designated as Agama. Nigama indicates those works in 
which this process is reversed. 

According to a Tantra, India has been broadly divided into three 
well-marked regions,' viz., 

(i) Visnukranta : from the Vindhya hill up to Java in the Far East. 

(ii) Rathakranta : from the above hill to the north comprising Nepal 
and Mahicina. 

(iii) ASvakranta or Gajakranta : from that hill to the west including 
Persia, Egypt and Rhodesia. In a later edition of the work, it includes 
the land from the above hill up to Kanyakumari in the south. 

The extent and boundaries of these regions are controversial. 
According to their origin in the above places, the Tantras are divided 
into three classes; there is difference of opinion about the places of 
origin of the particular works. Sixty-four Tantras are believed to belong 
to each of these classes.” 

Tantras are popularly divided into two categories, viz. Sadagama 
and Asadagama i.e. good and bad Agamas. There is a controversy 
about which of the works are sat and which asat, generally the work, in 
which the worship accords with practice or custom is sat; the reverse is 
asat. 

Tantras are also divided as Gstika or Vedic and nastika or non- 
Vedic. In accordance with the predominance of the deity the Astika 
works are again divided as Sakta, Saiva, Saura, Ganapatya and 
Vaisnava. The Sakta Tantras are divided into ten classes according to 
the names of ten Mahavidyas. Of these, the Sodasitantra is known as 
Srividya. 

Srotas, Pitha and Amnaya are three other classes into which the 
Tantra literature is divided.? 

Tantras are further divided as Hindu and non-Hindu. The non- 
Hindu works are those of the Buddhists‘ and the Jainas. Both these be- 
long to the above Nastika class. 

A classification of Tantras is based on the mythological ages, e.g. 
Varahakalpa, Kalakalpa, etc. A further classification is made in accor- 
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dance with their origin from the different mouths (and their different 
positions) of Siva. 

Another mode of classification is into Kalikula and Srikula. The 
former attaches the greatest importance to the cult of Kali. To this 
school belong the Mahakalasamhita, Jayad-ratha-samhita, Uttaratan- 
tra, Saktisamgama- tantra (Kalikhanda). The followers of this school 
are purely monist. According to them, Sakti and Brahman are identical; 
Siva-Sakti is beyond dualism. 

According to the latter, Siva is both the efficient and material cause 
of the world. The atomic elements, with which the individual souls and 
the material world are composed, are produced by His Sakti. The fol- 
lowers of this school look upon Sakti as VimarSini or Siva's natural 
vibrating power. Thus, they have a leaning towards the ViSistadvaita 
view of Ramanuja. 

A further division of Tantra is into Kadimata or Kalimata, 
Hadimata and Kahadimata, mentioned in the Saktisamgama Tantra. In 
the first school, the theoretical doctrines use the letter KA as their sym- 
bol. It was popular in Gauda region or Bengal (Saktisamgama, 
Tarakhanda, Lviii. 81-82, Kalikhanda, V.24-26). 

The second school is so called as it uses HA as the symbol of Siva 
(bid, Tara, Lviii. 81). 

The third school is also called Tarinimata. 

It is stated that, according to Kadimata, MahaSakti is called 
Tripura in Kerala, Tarini in Kashmir and Kali in Gauda. According to 
Hadimata, She is called Kali in Kerala, Tripura in Kashmir and Tara in 
Gauda. 


Tantras—Raison d'etre 

The question that naturally arises is—what are the causes that led 
to the composition of these works when so many Brahmanical Sastras 
existed? The Vedas and the works which followed them were too 
abstruse for the common people. The Brahmanical philosophical 
Systems were too recondite for them. The ritualistic works provided for 
Tites and rituals which were too elaborate, and required rigorous 
discipline and meticulous performance of details. The result was that 
they failed to satisfy the cravings of the people preoccupied with 
various worldly matters. The Brahmanical works denied the personal 
right of important religious performances to Stdras, particularly to 
women not only of the Sudra caste but also of the higher castes. 
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Thus the need was gradually felt for easier works inculcating doc- 
trines more intelligible to the common man, prescribing less compli- 
cated practices and giving freedom of religious performances to Sudras 
and women. The result was the formulation of Tantras. These are not 
deliberately hostile to the Veda, but hold that the precepts and prac- 
tices, contained in the Veda, are too difficult for our age. In rendering 
religious practices easier, the Tantras allow a person to follow his natu- 
tal inclination, e.g. drinking of wine, enjoyment of women etc. The 
human body has been regarded by these works as a microcosm; these 
seek to inculcate the belief that whatsoever is in the universe is in the 
body itself. In other words, what is not in the body does not exist in the 
universe.> These works lay stress on utilising the body as the best 
means of sadhana. According to them, the body contains the highest 
power which, if properly utilised, can lead the sadhaka to the highest 
goal; it can enable him to control the universal energy.S This Sakti, 
called Kulakundalini, is realised by the Sadhaka as a serpent coiling in 
the middle part of the body. 

The authors of Tantras may have been prompted to compose these 
works by a desire to attract the common folk when the latter were 
embracing the popular religion of Buddhism. The common man was 
naturally prone to sexual intercourse, fond of wine, meat, etc. So, they 
were allowed the use of pafica makaras and were told that thus they 
could attain liberation. 


Subject-matter of Tantras 

The Varahi-tantra sets forth the contents of the different classes of 
Tantric works as follows: 

Agama: srsti, pralaya, devapiija, sadhana, purascarana, satkarma, 
(ma@rana,uccatana, stambhana, vasikarana, vidvesana, Santi). 

Yamala: srsti, jyotisa, Gkhyana, nityakarma, kramasitra, 
varnabheda, jatibheda, yugadharma. 

Tantra: srsti, pratisrsti, tantra-nirnaya, devatakrti, tirtha, @Srama, 
Brahmana, pranilaksana, yantra, devotpatti, kalpavrksa, _fyotisa, 
puranakhayna, kofa, vrata, Sauc@fauca, naraka, haracakra, 
stripurusalaksana, rajadharma, danadharma, yugadharma, 
vyavaharavidhi, adhyatma-varnana, etc. 

The subject-matter of a complete Tantric work may be broadly 
divided as follows: 
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1. Jfiana: knowledge including philosophical and metaphysical 
doctrines with a monotheistic tendency and sometimes a monistic bias. 
It contains occultism including a knowledge of the mystic powers of 
letters, syllables, formulae and figures. 

2.Yoga: means of controlling the mind, especially for acquiring 
magic powers. 

3. Kriya: containing instructions for making idols and constructing 
and consecrating temples. 

4. Carya: rules about rites, festivals and social duties. The contents 
of each of the Tantric works cannot be clearly divided into the above 
classes. These four represent a broad spectrum of the subject-matter of 
the works of these classes. Regarding worship, Tantra recognises three 
aspects of the deity worshipped by a devotee, viz. sthiila (image), 
siiksma (mantra) and para (highest, to be realised by the mind alone). 

Broadly speaking, the Tantra literature has two-aspects: one phi- 
losophical and spiritual, and the other popular and practical. The latter 
contains magic, mantra, mudra, mandala, nyasa, cakra, yantra, etc. 
Tantra aims at two things, viz. liberation and Siddhis (power). 

The features, distinguishing Tantras from other religious works in 
Sanskrit, are briefly as follows: 

The assurance of the acquisition of superhuman powers, the reali- 
sation of the Supreme Principle within a brief period, emphasis on the 
worship of the goddess with makaras alone as ensuring the desired 
result, peculiar rites with mantras, bijas (apparently meaningless mys- 
tic syllables), nyasas, mudrais, cakras, yantras and such other things. 
The basic difference between orthodox religious works and Tantras is 
that, while the former emphasise renunciation (fya@ga), the latter allow 
enjoyment (bhoga) as means to the end. 


Internal Components of Human Body 
KoSas: The body, regarded as a microcosm’, is believed to have the fol- 
lowing within it: 

The body consists of five KoSas or sheaths. These are: (i) anna- 
maya — made of food, (ii) pranamaya — consisting of vital breath, 
(iii) manomaya — made of mind, (iv) VjAdnamaya — consisting of 
special consciousness, (v) @nandamaya — consisting of joy. 


Nadis 
According to some Tantras, the human body contains three crores 
and a half, according to others, 72,000 nadis (veins and arteries). Of 
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these, fourteen are the principal ones. Of these fourteen again, the most 
prominent are /da, Pingala and Susumna. The last, the longest one, ex- 
tends from the miiladhara, stated below, up to Brahmarandhra in the 
head. Also called brahmanadi or moksamar ga, it is believed to contain 
the universe. Through it Kundalini is supposed to move upward. Ida is 
on the left side of the spinal cord, entwining Susumna. Its exit is 
through the left nostril. A symbol of the moon, it is white, and repre- 
sents the Amrta aspect of Sakti. Pingald is on the right side of the spi- 
nal cord. Rising from Miladhara, its exit is through the right nostril. 
Also called Siirya Nadi, it symbolises the waking condition and leads to 
violence. 


Six Cakras 

The body is supposed to contain six cakras (circles, nerve-plexus) 
in it. 
These are: 

(1) Miladhara: Just in the middle of the body. It is triangular in 
shape with its apex facing downward. It is like a red lotus with four 
petals. Kundalini is supposed to coil around it. 

(2) Svadhisthana: above the miiladhara, but below the navel. It is 
like a lotus of six petals. 

(3) Manipira: in the navel. Also called Nabhicakra, it is like a 
golden lotus of ten petals, containing a letter. It is supposed to contain a 
triangle of the colour of the rising sun. The outer sides of the triangle 
are represented by three Svastika signs. 

(4) Anahata: in the region of the heart. Like a deep red lotus of 
twelve petals; it is the seat of air. 

(5) ViSuddha or Bharati: in the threat. Seat of Sarasvati, it is grey 
and like a lotus of sixteen petals. 

(6) Ajna: in between the eyebrows. Also called paramakula or 
muktatriveni, it is like a lotus of two petals, white in colour. It is from 
here that the three nadis, Ida etc., spread out to different directions. It is 
the seat of mind. Ajrid means order; order of guru is supposed to reside 
in it. 

Cakra-bheda or Satcakrabheda is frequently found in Tantras. 
Bheda means manifestation or activation; it is necessary for keeping the 
body fit and the attainment of siddhis. 

The six cakras are identified in some Tantric works (e.g. Saun- 
daryalahari, v.9) with the five elements and the mind. 
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The names and number of Cairas differ in different works. A Sri 
cakra is often mentioned.’ The Cakrabheda-tantra (Deccan College 
Ms. no.962 of 1884-87) mentions the following five Cakras used in 
Durgapuja according to Kaulagama: Raja, Maha, Deva, Vira, PaSu 
(See Catalogue, Vol. xvi on Tantra, p.163). In another Ms. (Ibid no. 
964 of 1887-91) some other Cakras are described as Akadamacakra. 
These are Rnadhana, Sodhana, Rasi, Naksatra (Catalogue, Vol. xvi. on 
Tanta, p. 251). The Sricakra above, connected with Srividya, is also 
called Sriyantra or Tripuracakra. 


Sahasrara-Padma 

The Brahmarandhra, supposed to be at the centre of the head, 
through which vital breath or life is supposed to exit at death, is fancied 
to contain a multicoloured lotus of thousand petals (Sahasr@ra-padma) 
and to face downward. 


HUMAN NATURE 

Human nature has been divided into three classes according to the 
qualities of Sattva, Rajas and Tamas. It is due to the diversity of human 
nature that the necessity for a guru arises for initiation; the guru initi- 
ates the disciple with the particular manira suitable to the nature of the 
latter. On the basis of these qualities, human propensities have been di- 
vided into three classes, viz. paSubhava,’ virabhava and divyabhava. A 
person, with the predominance of paSubhava, is tied with the bonds of 
kindness, infatuation, fear, shame, hatred, family, conduct, caste, etc. 
Among such people, there is ah excess of the quality of Rajas over 
Tamas. Among them, there is forgetfulness, idleness and drowsiness. 
They lack faith in mantras and guru; they observe Vedic practices. The 
Tantras dub such people as worst. 

Due to the excess of Rajas, those who have virabhava do such acts 
as breed sorrow. 

Those, who have divyabhava, have an excess of Sattva. Such 
people have been characterised as best. They are kind, pious, pure, 
truthful, and have an even attitude towards friends and foes. 

There is difference of opinion about the type of people who are 
greater in number in Kali Age. According to the Mahanirvana-tantra 
(i. 24), people of virabhava are of a greater number than the other two 
types. A verse, quoted in the Pranatosini, holds that, in this Age, there 
is none having divya or virabhava. In spite of differences of opinion, 
there is a ne that eo of divyabhava are rare. 


Google 


8 TANTRA IN BENGAL 


Sadhana—Pajicatattva 

Sadhana (worship, propitiation) is the means of reaching the goal. 
There are many ways of Sadhana, viz. puja (external and mental), 
knowledge of Sastras, japa (muttering or repeating a mantra or the 
name of a deity) tapas (penance) and mantra (incantation), etc. 

Sadhakas and Sadhikas are divided into the following classes ac- 
cording to their physical, mental and moral qualities: (1) Mrdu, (2) 
Madhyama, (3) Adhimatraka, and (4) Adhimatrama. According to the 
Kaula school of Tantra, the s@dhakas are of the following classes: 

(i) Prakrti — Viracarins: engaged in sacrifice and other rituals and 

resorting to paficatattvas. 

(ii) Madhyama Kaulika: Like Prakrti, but their minds are more 

attracted to meditation, knowledge and concentration. 

(iii) Kaulikottama: those who go beyond ritualism, and meditate on 

the Supreme Being. 

In the Tantric way of worship, payica-tattvas or five makaras play 
an important role. These five are madya (wine), mamsa (meat), matsya 
(fish), mudra!° and maithuna (sexual intercourse). The Sadhaka of Vira 
type will enjoy these things in their literal sense, and proceed along the 
path of Sadhana. Those of the pasu class will take coconut-water or 
milk, etc. instead of madya, red radish, red sesamum, the kind of pulse 
called masiira in place of fish, ginger, sesamum, salt or garlic for meat, 
mudra in their case will denote rice, barley. etc, Instead of maithuna, he 
will surrender himself, like a child, to the feet of Sakti. To the s@dhaka 
of deva type, madya means maddening realisation of the Supreme 
Being, obtained by Yoga, by which he becomes unconscious of the 
external world. For him mamsa means that action by which he dedi- 
cates all acts to himself identified with Brahman. In his case, matsya 
menas Sattvika knowledge by which he identifies himself with all 
beings, and himself shares their feelings of pleasure and pain. For him 
mudra means the giving up of association with all evil things which 
cause bondage. Such a sadhaka means, by maithuna, the union of the 
Kundalini energy, with the thousand-petalled cakra at the centre of the 
head. 

The Kularnava-tantra gives the following explanation of 
pajicatattvas. Madya is the nectar flowing from the union of Kundalini 

i with Siva in the sahasrara in the head. He is an eater of mamsa 
(flesh) who kills, with the sword of knowledge, the animals of merit 
and demerit and leads his mind to Supreme Siva. He eats fish who con- 
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trols his senses, and places them in his Atman. Maithuna means the 
union of Supreme Sakti and Atman; Sakti is aroused in a Kaulika, but 
Not in a devotee of the pasu type. Maithuna symbolises the basic unity 
which underlies the apparent duality of everything. 

Some people bitterly criticise Tantras for their advocating the 
pafcatattvas. But, a closer look at the philosophy of Tantras will reveal 
that they do not encourage immoral practices among the adherents by 
allowing them to satisfy their animal instincts. These are prescribed as 
preya (favourite articles) leading to the freya (well being); these are 
means to an end, but not the end itself. The enjoyment of these things, 
for which there is natural inclination, is supposed to help the sa@dhaka in 
the realisation of Brahman, full of bliss. A Sadhaka is not allowed to 
indulge in these enjoyments as he likes. After reaching a very high 
stage of spiritual life, he can take to paficatattva under the vigilant 
guidance of the guru. As a safeguard against levity, alternative articles 
have been prescribed for those with the preponderance of animal 
propensities and, as such, lacking in requisite restraint. This sadhana is 
commended for the sadhakas of vira type, possessed of self-control. 

For progress along the path of sadhana, one requires preparation of 
the body, vital breath and mind. The body is made fit by different pos- 
tures (Gsana). For preparing the vital breath, one has to practise 
pranayama. The mind has to be prepared by bhavana (contemplation). 

Three stages of sadhana are Suddhi, Sthiti and Arpana. At first, the 
sadhaka will have to be pure after removing physical and mental impu- 
Tities, In the second stage, he will be free from the darkness of delusion 
and the light of knowledge will dawn on him. In the third and final 
stage, he will realise identity with the object of meditation. 

Sndana, tarpana, sandhya, piija and homa — these five are musts 
for the sadhaka. 


Kundalini-yoga" 

The fundamental concept of Tantric sadhana is Kundalini-yoga. 
The dormant spiritual energy within the human body is called 
Kundalini, conceived as a serpent coiling round the miladhara."? It is 
also realised by the Sadhaka as lustrous like a crore of suns and cool 
like a crore of moons. By rousing this energy, a person can reach the 
higher state of human existence. When it is roused, the entire being of a 
person is flooded with very delicate nectar of music; this music is cal- 
led the Kiijana (singing) of Kundalini. 
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Besides the individual Kundalini, the Tantras speak of a 
Mahakundalini. The former develops the personal existence. While 
admitting the relationship of spiritual life with the divine, Tantra says 
that if a sadhaka can get upon Mahakundalini, then, by transcending 
the narrow personal state, he can be established in the wide universal 
state; Mahakundalini is at the root of the universe. 


Puja 

Tantras ordain that the worshipper must identify himself with the 
deity he worships.'> An essential element of pijja is nyasa.'* The offer- 
ings in a piija may be five to eighteen in number. Dhyana and japa are 
other requisites in pija. Tantra, however, lays the greatest emphasis on 
mental worship (manasa-pija).5 In fact, this puja is regarded as far 
superior to external piija. Some Tantras assert that, without manasa 
pija, external pija is futile. The Sakt@inanda-tarangini'® holds that the 
search for god outside, having disregarded god within one’s ownself, is 
like the quest of glass after ignoring the kaustubha jewel within one’s 
own hand. Self-surrender (Gtma-samarpana) is a characteristic of 
Tantric piijd. For example, the Kramadipika ordains. 

gandhadibhih saparivaram athar ghyamasmai 

dattva vidhaya kusumafjalim adarenal 

Stutva pranamya Sirasa culukodakena 

svatmanam arpayatu taccaranaravindell 

Then having given offering to Him, along with His family, with 
sandal-paste, etc., having lovingly given a handful of flowers, eulogised 
them and saluted Him with the head, offer yourself to His lotus-feet 
with a culuka of water. (Culuka means hollowed palm). 


Siddhi 

Siddhi, to be achieved through sadhana, may be mantrasiddhi 
(success in mantras) by which mantras, used by a sa@dhaka, produce the 
desired result; vaksiddhi (success in speech) by which words, uttered by 
a Sadhaka, become infallible. After reaching the summit of spiritual 
life, one can possess the following eight siddhis: anima (power of 
assuming a figure of atomic size), mahima (power of increasing size at 
will), laghima (power of assuming excessive lightness), garima@ (power 
of assuming excessive heaviness), prapti (power of obtaining anything 
at will), prakamya (irresistible will), ifitva (superiority over others), 
vaSitva (power of keeping others under control). 
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There are other lesser siddhis too. The greatest siddhi is 
Mahanirvana or moksa; it is, indeed, the highest object to be aimed at 
in life. 


Mantra and Purascarana 

Mantra occupies a very high place in Tantra. God is conceived as 
mantra which again has been mentioned as the surest means of 
attaining moksa. Mananiit trayate it mantrah — that which saves 
through contemplation is mantra. The Pingalatantra, quoted in the 
Saradatilaka, says- 

mananam vi§va-vijnanam tranam samsara-bandhanat! 

yatah karoti-samsiddham mantra ityucyate tatahi! 

Mantra is so called as it saves one who has reached siddhi from the 
bondage of rebirth through manana which means the knowledge of the 
universe. 

Tantras believe that the lifeless syllables of a mantra, being pro- 
nounced in contact with Susumna, acquire unlimited power. The power 
of mantras is manifold. In some mantras, will predominates, in others 
joy. In some, the creative power is predominant, while in others peace 
figures prominently 

Mantras are constituted by the letters from A to Ksa; these mantras 
are called bija (seed). A bija-mantra is obtained by the disciple from 
his preceptor at the time of initiation; it symbolises the form of the 
desired deity. Seed is sown on a soil which is cultivated, cleaned and 
watered. Similarly, the bija-mantra is put into the disciple’s heart 
which is pure, and has been drenched by the water of God’s mercy. 

The word Purascarana literally means performing before some- 
thing. According to the Vayaviya-samhita, it means the perfecting of 
the procedure of milamanira, because it has to be performed before the 
acts in which it is to be employed. The Kularnava (XVII.87) states that 
it is so called, because, by this rite, the intended deity moves before the 
worshipper for granting favour to him. 

Pura§carana of a mantra has the following constituents: dhyana, 
piija, japa, homa, tarpana, abhiseka and brahmana-bhojana. In a 
shorter form, the first three only are performed. DaSanga purascarana 
consists of the following three additional items: aghamarsana, 
siiryarghya, jalpana (Kaulavali-nirnaya, XV). Several Tantras inciden- 
tally deal with purascarana: e.g. Kularnava (XV. 7-9, 11-12), 
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Saradatilaka, (11. 138-140), Saktisamgama, Sundari, III. 155-156, etc. 
The Purascaryarnava (VI) deserves special mention in this connexion. 

There are different forms of this rite depending on the nature of the 
devotee concerned, Divya, Vira or Pasu. 

In.some texts, the body of God is called Mantratanu. Mantrayana 
is the name of Tantric Buddhism. 

As we have seen above, the bijas in Tantra are mystic syllables 
without any meaning. These are believed to have great potency and 
efficacy. It may be noted that many people of ancient times used to 
believe in the mystic power of letters or words, which might not have 
any sense. E.J. Thomas writes (History of Buddhist Thought, p. 186) 
that spells, similar to Hindu and Buddhist types, occur in Old English, 
Old High German and Keltic. 

The letters of the alphabet are also called Matrkas (sources). Man- 
tras, being written in the letters, they are regarded as sacred. 

Flesh and blood of the body are also called mantra (Raghavabhatta 
on Saradatilaka, v.95-96). 

Some works (e.g. Pranatosini IV.1.p.222, Gandharva XXIX.2A- 
25) provide for rites for rousing the consciousness of mantras. 

Some .Tantras (e.g. Tantraraja XXXV.64-66, PuraScaryarnava V1, 
p. 526) require a devotee to realise that every letter of a mantra is the 
manifestation of the real nature of Sakti, and feel that he is merged in 
the essence of the object of his spiritual exercise. 

The ten ways of purifying mantras are janana, jivana, fadana, 
bodhana, abhiseka, vimalikarana, Gpyadyana, tarpana, dipana and 
gupta, (Krsnananda's Tantrasara). 

One, who attains mantra-siddhi, acquires a peculiar brightness of 
the body and a lasting peaceful state of mind. 

Mantra-Sikha is the name of a purificatory flame roused, within the 
body, during the upward march of Kundalini (PuraScayarnava, V1). 

Raghavabhatta on Sardatilaka (ii.1) speaks of the purification of 
mantras with Pranayama according to the Yonimudra process and 
reciting them for 1008 times. 

The Kularnava (vi) prescribes the process of purifying a mantra by 
reciting its letters in the regular and reverse orders. 

Yoga : 

Tantric Yoga is mainly twofold — hathayoga and samadhiyoga. 
The former consists in physical methods by which the way to mind- 
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control is paved. It has the following five external accessories instead 
of the eight, prescribed in the Yoga system of Patafijali. 

(Yama: control of the senses, non-violence, etc. 

(ii) Niyama: study of Sastras, meditation on God. 

(iii) Pranayama: control of breath. 

(iv) Asana: a particular posture. 

(v) Pratyahara: withdrawal of the senses from worldly objects. 

Samadhi-yoga"’ is sixfold: 

Dhyana-yoga, Nada-yoga, Rasananda-yoga, Layasiddhi-yoga, 

Bhakti-yoga and Rajayoga. 

The basic difference between the yoga in the YogaSastra of 
Patafijali and Tantric yoga is this, In the latter, there is no difference 
between Sakti and Tattva so that Sakti surmounts all obstacles, and ef- 
fects the union of the yogin with the Supreme Siva. But, Patafijali does 
not recognise any Supreme Power beyond Prakrti so that the Yogin has 
no familiarity with any Sakti beyond Prakriti. 


Mandala, Mudra, Yantra, Nyasa 

Mandalas or diagrams of various shapes and colours are regarded 
as indispensable for Tantric rites. The Jfdna@rnava (XXIV. 8-10, XXVI. 
15-17), which describes several mandalas, holds that mandala and 
cakra mean the same thing. The Saradatilaka (iii. 113-118, 131-139) 
and several other Tantras, both Hindu and Buddhist, describe some 
mandalas. 

Some. of the mandalas are Sarvatobhadra, Caturlingatobhadra, 
Prasada-vastu-mandala, Grhavastu-mandala, Harihara-mandala. Eka- 
lingatobhadra, etc. According to the Saradatilaka (iii-106-130), the 
Sarvatobhadra (auspicious on all sides) is common to all kinds of 
worship. 

The word Mandala also denotes a gathering of Tantric devotees 
who assemble to perform rituals involving Paficamakaras. Some Tan- 
tras, e.g. Kaulavali-nirnaya (viii) and Mahanirvana (viii, 154-156) deal 
with such Mandalas. 

The celebrated commentator, Raghavabhatta, derives the word 
mudra (pose of hand or finger) as mudam rati dadati, that which Bives 
delight. 

The Kularnava, (xvii. 57) derives the word from root mud (to give 
delight) and dravay (causative of dru, to melt); the word means that 
which gives delight to gods and melts their hearts. 
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It is one of the five Makaras regarded as essential for Tantric 
worship. 

The names, number and description of mudras differ in different 
works. The number ranges from nine to fifty-eight. 

Some of the Tantras, dealing with mudras, are the Sarada-tilaka 
(xxiii. 106-114), Jfianamava (iv. 31-47, 51-56, xv. 46-68, Jayakhya- 
samhita (Patala 8), Kularnava (xvii. 90-93) Kaulavali-nirnaya (vii. 5- 
14), Mahanirvana (vi. 77). 

Nine mudras are common. According to the Saradatilaka, there 
are Avahani, Sthapani, Sannidhapana, Sannirodhani, Sammukhikarani, 
Sakalikrti, Avagunthana, Dhenu and Mahamudra. 

Some other mudras are Samkha, Abhiti, Trikhanda, Khecari, Yoni, 
etc. 

The names of a few mudras, mentioned in the NityaSodasika, indi- 
cate the purposes for which they were used, e.g. Sarva- 
samksobhakarini, Sarvavidravani, Akarsini, Sarvavasakari, Unmadini. 

Muara is an important subject in Buddhist Tantra also. The 
AryamafijuSri-miilakapa names and defines 108 mudras. 

The term mudra, in some cases, appears to mean yogic posture of 
the body, e.g. Khecari, Yoni. 


Theory of Creation — Siva and Sakti 

The Supreme Brahman is eternal and immutable. He is at once 
niskala and sa-kala;'* kala means Prakrti. The Sakti of Brahman is 
eternal and inseparable from Him. This Sakti is nirguna (without attrib- 
utes) and saguna (with attributes). In her aspect of goddess in the form 
of consciousness, she manifests the being, and through her as the god- 
dess in the form of bliss Gnanda) Brahman manifests Himself.” Sakti 
is immanent in universe like oil in sesamum. From Brahma-Sakti arises 
Nada from which proceeds Bindu. By characterising the goddess as 
miilamantratmika (constituted by the basic mantra) her subtle body is 
referred to Siva, wrapped in the web of Maya, and the latent Sakti is 
fancied as the supreme Bindu. This Bindu is circular, bounded by the 
circumference of Maya. At its centre is the place of Brahman, the 
abode of Prakrti-Purusa. This very Bindu is Prakrti-Purusa; it is Sabda- 
Brahman or Apara-Brahman.” From the union of Siva and Sakti, the 
goddess becomes inclined (unmukhi) to Siva. Then the web of Maya is 
rent asunder, and creation proceeds. The relationship of Siva and Sakti 
is controversial. On this, the following statement of the Kularnava-tan- 
tra may be ae 
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advaitam kecidicchanti dvaitamicchanti caparel 

mama tattvam na janati dvaitadvaita-vivarjitaml/ (i. 110) 

‘Some desire non-duality, while others want duality. Man knows 
not my actual state which is free from duality and non-duality.’ 

Sabda-Brahman manifests itself in three Saktis, viz. Jaana 
(knowledge), Iccha (desire) and Kriya (action). The goddess is de- 
scribed as icchaSakti-jfianasakti-kriyaSakti-svariipini. The following 
terms are used to convey the completeness of Siva: 

svatantrata (independnce), nityata (eternality), nitya-trptata (qual- 
ity of being eternally contented), sarvajnata (omniscience). 

From Paramasiva arises Sambhu, from Sambhu Sadasiva, from 
Sadagiva Igana and with their own Saktis arise Rudra, Visnu and Siva. 
Without these Saktis, Rudra, etc. have no power.” 

In the Mahanirvana-tantra, Siva has been addressed as Sambhu, 
Sadasiva, Samkara, Maheévara, etc. All these are but names of the dif- 
ferent conditions, qualities or manifestations of the single Siva. 

Sakti is at once of the form of Maya and Milaprakrti. Through the 
power of this Maya, Brahman conceals His own form, and appears in 
different forms. Milaprakrti is unmanifested. In the manifest state, she 
resides in the universe consisting of various names and forms. Siva- 
Sakti dwell in the miladhara and Kundalini within the human body. In 
all processes, Sabda-Brahman resides in the form of Kundalini, and is 
manifested as aksaras (letters). 

The order of creation in Tantra is as follows: 


Mulaprakrti=Sakti (resorting to Sive) 
1 


Mahat 
I 
| i | 
Ahamkara Taijasa Tamasika 
(Vaikarika or or 
or Rajasika Ahamkara 
Sattvika) Ahamkara of beings 


1 
: Pafica Tanmatra 
(Sabda, spar$a, riipa, rasa, gandha) 
| 


Pafica Mahabhita 
(Ksiti, ap, tejas, marut,vyoman) 
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Sakti is variously termed as Maya, Mahamaya, Devi, Prakrii, etc. 
She is both Vidya and Avidya. As Avidya, she causes bondage, and as 
Vidya she puts an end to rebirths, and gives liberation. She is called 
Adya Sakti (the primeval energy) as she is supposed to have existed 
before creation. As the manifestation of Cit in Prakrti, she is called the 
Denoting Power (va@caka-Sakti). Being in the form of Cit, she is also the 
Denoted Power (vacya-Sakti). Atman is to be conceived as Devi. So, 
Devi or Sakti is only a manifestation of Siva in the form of mother.” It 
is She who is Ambika and Lalita. 

As Parabrahma, Devi is beyond form and quality. She has been 
conceived in three ways; 1. supreme form; she is beyond knowledge.” 
2. subtle body constituted by mantra; this formless aspect is beyond 
meditation. 3. the gross body which is easily comprehensible. 

As Mahddevi, Sakti exists in different forms, e.g. Sarasvati, 
Laksmi, Durga, Annapurna, etc. As Sati, Uma, Parvati, etc. She is the 
consort of Siva. As Sati, she manifested herself before Siva, Prior to 
Daksayajfia, as ten Mahavidyas. When Sati renounced her body, Siva 
carried the corpse. With his disc Visnu cut the body to 51 pieces which 
dropped at different places which were called Mahapithasthanas. At 
each of these places, Devi, along with her Bhairava, is worshipped. 

Infinite are the forms of Sakti. She resides in all the animate and 
inanimate objects of the universe. But, in reality, she is one. As the 
single moon, reflected in the waves, appears to be many, so the single 
Sakti has various manifestations. 

Sakti always resorts to Siva. Her first manifestation is with the 
emanation of the universe. Before this, Sakti in dormant in Siva. This 
dormancy or latent character of the existence of Parama Siva, in an 
attributeless state, is generally known as Sunya in Saiva Agamas 
(Sanyaripam Sivam saksat). This state is beyond comprehension. It is 
so called as it is beyond all definitions or knowledge. 


Ten Mahavidyas 

In Tantra, Sakti is also called Vidya or Mahavidya. The same Sakti 
has been conceived in ten aspects. Hence they are collectively called 
Das’a Mahavidya. The names vary in different works. 

In Camunda and Mundamala-tantras, the names are as follows, 
Kali, Tara, Sodasi, BhuvaneSvari, Bhairavi, Chinnamasta, Dhimavati, 
Vagala, Matangi, Kamala. 
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The Malinivijaya gives the following list: Kali, Nila, Mahadurga, 
Tvarita, Chinnamastaka, Vagvadini, Annapurna, Pratyangira, 
Kamakhya, Vasali, Bala, Matafgi, Saila vasini. It is curious that the 
number here is 13. 

In some Tantras (e.g. Niruttara i-6-8), the Mahavidyas are divided 
into two groups; those belonging to Kalikula and those belonging to 
Srikula. 

To the former belong Kali, Tara, Chinnamasté, Bhuvana, 
Mahisamardini, Triputa, Tvarita, Durga, Vidya and Pratyangira. To the 
latter belong Sundari, Bhairavi, Bala, Vagala, Kamala, Dhuméavati, 
Matatigi, Svapnavati, Madhumati and Mahavidya. The total number is 
twenty. 


Acdra 

According to Tantra, there are sadhana and upasana of different 
kinds. These varieties are seven according to some works, nine accor- 
ding to others. In the Kularnava-tantra (Chap.ii) are mentioned the. 
following ways: 

i) Vedacara, ii) Vaisnavacara, iii) Saivacara iv) Daksinacara, v) 
Vamacara, vi) Siddhantacara, vii) Kaulacara. 

Each succeeding one is higher than the preceding way. In 
Vedacara, there is preponderance of Vedic rituals. In the second acara, 
the sa@dhaka overcomes blind faith, and has unflinching faith in the 
saving power of Brahman. It is the way of devotion. 

In the third one, there is entrance into the way of knowledge. In it, 
there is a combination of bhakti and Sakti with faith in the mind of the 
Sadhaka; the sadhaka endeavours to acquire Sakti. In the fourth way, 
the sa@dhaka becomes capable of meditating upon the three Saktis of 
kriyd, iccha and jana of Brahman, and acquires fitness for the worship 
of three, viz. Brahma, Visnu and MaheSvara. The fifth way is so called, 
according to some, because, in it, stress is laid on Vama (woman) as an 
essential element of Sadhana. Others, however, think that the word is 
Vama (left) as distinguished from daksina (right) in Daksinacara. The 
Sadhaka proceeds from pravrtti (inclination) to nivrtti (cessation of 
desire). Some take Vama to mean a crooked way resorted to secretly. In 
this Gcara, the sadhaka breaks the bonds of delusion, shame, etc. with 
which a person of paSubhava is tied. The way to the attainment of 
Sivahood, found in this @cara, is completed in the sixth. Now he gets 
the opportunity, with the help of guru, to reach Kaulacara.™ In this 


Google 


18 TANTRA IN BENGAL 


state, he becomes liberated in life (jivanmukta) and, acquiring the 
knowledge of Brahman, reaches the state of Paramahamsa; this, indeed, 
is the highest goal of Tantric Sadhana. 

_ In some Tantric texts, Acaras are divided into two broad classes, 
Aghora and Yoga.The former is so called as it is followed by Aghorins, 
a sect of the Saivas. 


Guru, Sisya-Diks&, Abhiseka 

Some Tantras (e.g. Nirvanatantra) mention four classes of gurus, 
viz. guru, paramaguru, paraparaguru and paramesthi-guru. According 
to some works (e.g. Nilatantra V.73), Goddess Sakti is paraparaguru 
and Siva paramesthi-guru. One's preceptor is one's guru and his guru’s 
preceptor is his paramaguru. 

Some works (e.g.. Nilatantra V. 65, 66) classify gurus as 
Divyaugha (divine), Siddhhaugha (sages) and Manavaugha (human). 
In another way, gurus are divided into two classes (e.g. V. 64, 71), viz. 
Taraguru and Devaguru. It is stated (e.g. Nilatantra V. 70) that the 
names of male gurus should end in — Gnanda (e.g. Brahmananda) or- 
natha (e.g. Matsyendranatha) and those of female gurus in — amba 
(e.g. Jayamba). 

Tantras believe that none can take to the Tantric way of life and 
worship without initiation by a guru of certain qualities.” He will, at 
first, assume the vitality of the paramaguru in his own body, and then 
cause it to enter into that of the disciple. The guru will decide the suit- 
ability of the particular mantra for a particular disciple. Initiation by a 
woman is especially effective; eight times more potent is the initiation 
by one’s mother. It is interesting to note that one is forbidden to receive 
mantra from one's father. The husband is debarred from initiating his 
wife. 

In some Tantras (e.g. Nilatantra V. 68) the Tantric guru is 
regarded as superior even to one’s father. 

Initiation of a special type is called Abhiseka, which consists in 
sprinkling holy water on the neophyte while reciting mantras to propi- 
tiate different deities, especially for warding off evil spirits. 

Abhisekas of different types are applicable to disciples in different 
stages of spiritual life. These are as follows: 

(0) Saktabhiseka: for the disciple who has just begun sadhana. In it, 
the guru reveals the nature of Sakti and a wonderful new energy is 
infused into the disciple. 


Google 


TANTRA-GENERAL REMARKS 19 


(ii) Piirna@bhiseka: for the disciple who has acquired fitness by 
means of purafcarana etc. Real sadhana begins in it. For this kind of 
Abhiseka one has to undergo severe ordeals;” it is believed to confer 
divinity on the devotee. 

(iii) Kramadiksabhiseka: 

(iv) Samrajyabhiseka: 

(v) Mahasamrajyabhiseka: 

(vi) Yogadiksabhiseka: 

(vii) Pirnadiksabhiseka: 

(viii) Mahapurnadiksabhiseka: in it the sadhaka reaches the fulfil- 
ment of spiritual aspiration. He then performs his own Sraddha, offers 
piirnG@huti with the sacred thread and Sikha (tuft of hair on the head). In 
this stage, the relation of guru-Sisya ceases. The sddhaka himself 
gradually realises the so‘ham (I am that) state, attains liberation in life 
and is called Paramahamsa. In fact, the realisation of the identity of 
Jiva and Brahman is the highest goal of Tantric initiation. 

According to some, Diksa is twofold, viz. 

(i) Vahirdiksa: consists of pija, homa and other external rites. By 
it the sattvika feeling is aroused. 

(ii) Antardiksa: it helps the awakening of the Kundalini energy. 

According to others, Diksa is threefold, viz. 

@) Sambhavi: in it the mind is purified. 

(ii) Sakti: in it the spiritual energy is aroused. 

(iii) Mantri: it arouses the power of mantra and gods. 

According to the ViSvasara-tantra, diksa is fourfold, viz. Kriyavati 
Kalavati, Varnamayi and Vedhamayi (see Pranatosini I1.4, p.118). The 
Kularnava (XIV) states seven modes of diksa, viz. Kriya, Varna, Kala, 
Spar$a, Vak, Drk, Manasa, According to the Rudrayamala, it is of 
three kinds, viz. Anavi, Sakti and Sambhavi (See Pranatosini, 11.4). The 
other forms are Krama, Pajicayatana, Ekamantra, etc. Anavi diksa is 
divided in the Sadanvaya-maharatna into ten sub-varieties. 

In another way, diksa is twofold, Kriyd and Jidana. Of these, Kriya 
is manifold. In accordance with the propensities and capacity of the 
devotees concemed, diksa is of infinite varieties. According to Abhi- 
Navagupta, diksa@ anantavibhedabhak. The object of diksa is to guide 
the person concerned along the way to salvation by removing the malas 
(dirty substance) which are: F 

Anava: it gives rise to the narrow jiva-hood of Siva; unless it is 

removed the realisation of the identity of Saksi is not possible. 
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Buddhigata: by its removal the acquisition of real knowledge is 
possible. 
Mayiya: the root of the knowledge of visaya and visayi; the cause 
of ahamkara. Unless it is removed, salvation is unattainable. 
Ways to Liberation 
The Tantric work, ParGnanda-sitra® ordains three paths for the 
attainment of thé goal. These are: 
(i) Daksina: prescribed in the Veda, Smrti and Purana. 
(ii) Vama: declared in the Veda and Agamas. 
(iii) Uttara: shown by the word of the Veda and the guru who is 
Jivanmukta. 
ama is of two kinds: 
(i) Madhyama: in it all the five makdras are resorted to. 
(ii) Uttama: in it only madya, maithuna and mudra are used. 
Some Tantras, however, add a few more paths. For example, the 
Kularnava (ii. 7-8) provides as many as six; these are Vaisnava, Saiva; 
Daksina, Vama, Siddhanta, Kaula; each succeeding is superior to the 
preceding one. The Kularnava (ii. 6-7) ordains five @mnayas or paths to 
moksa. These are East, West, North, South and Urdhva. The 
Parasurama-kalpasiitra (i. 2) has the same thing to say. 


The Attainment of Liberation 

The Kularnava holds (1. 105-107) that liberation is not possible by 
the study of the Veda and other Sastras nor by resorting to @framas 
(stages of life). Mukti is possible by correct knowledge alone. This 
knowledge is to be acquired from one's guru. It further states (I. 111- 
12) that egoism leads to bondage, and that the words ‘nothing is mine’ 
lead to liberation. ' 

Tantra recognises jivanmukti (Liberation in life) which consists, as 
the Parananda holds (p.9, Sutras 3-8), in visualising the deity worship- 
ped. A person, liberated while alive, is not affected by Karman, merito- 
rious or sinful. 


TANTRA VIS-A-VIS ANCIENT INDIAN CULTURE 
Sakta Works and Tantra 


The Tantras and Sakta works are, to a great extent, similar. But, a 
line of demarcation is drawn by some between the two. According to 
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P. V. Kane, the Saktas look upon Devi as Supreme, but Tantras (includ- 
ing Buddhist and Jaina works) are not confined to Devi or Sakti alone. 
The latter may be agnostic, Vedantic or Safkhyaite in outlook. 


Veda and Tantra 

Some are of the opinion that Tantric religion is opposed to the 
Vedic.” The great Samkaracarya, in his commentary on the Brah- 
masitras, condemns Tantra as running counter to the Veda. We shall 
briefly deal with this matter. 

The Rudrayamala (ch. xvii) includes the Supreme Goddess in the 
Atharvavedic pantheon. The Kularnava-tantra states (II. 10. 85, 140- 
41) that Kulasastra is based on the Veda. It has been pointed out that 
Sakti of Tantra has its precursor in the goddess of the Devisukta. There 
is, however, no unanimity on this point. Those, who want to Prove the 
antiquity of Tantra, hold that the germ of many Tantric matters is found 
in the Veda. The Rgveda refers to Sakti of God. The word Sakti is 
found several times in the Rgveda both in the singular and plural. There 
is, however, no provision for the worship of Sakti as a separate creative 
principle. Protection, courage and bounty, etc., are associated with 
Sakti. In Reveda, X. 125 Vak is a goddess associated with all gods; she 
is the principle of all energy. As Sakti is associated with Siva in later 
literature, so females of gods are mentioned in the Rgeveda; e.g. Indrani 
and Varunani are the consorts respectively of Indra and Varuna. 

Some scholars point out the Vedic Mahavrata rite as an instance. It 
is intended to strengthen, at the winter solstice, the sun so that it may 
resume its vigour, and make the earth fruitful. In an older form of the 
ritual, sexual union as a fertility rite is permitted. The magic and 
abhicara, etc., contained in the Atharvaveda, are supposed to be the 
precursors of such matters in Tantra. 

Some find Tantric elements in the concept of Mahanagni (the 
Great Naked Woman) in this Veda. The genital organ of her is stated 
(AV.IV.1.36) to have been sprinkled by the As’vins. It was, perhaps, 
part of a feritility rite. 

In the Rgveda Khila, which is perhaps a later addition, we meet 
with Mahanagni who is told that ‘he’, not being satisfied, is roaring (V. 
22.6, AV.XX.136.5 with variants). There is a reference (A.V.xx.136.6 
RV. Khila-V.22.9) to Mahanagni running after Mahanagna, her male 
partner, and the male enjoying the female (AV.XX.136.11=RV. Khila 
V.22.9). 
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Mahanagni may symbolise the altar for Vedic sacrifice, which is 
described as a young woman supervising the ritual (RV.X.114.3).! 

That Tantra does not militate against Vedic tradition can be proved 
in many ways. Siva and Sakti, the pivot of Tantric philosophy, occur in 
many texts of the Vedic literature. For example, in the Hamsopanisad, 
we find SadaSivah Saktyatma. In the Svetasvatara, the Supreme Energy 
of God is stated to be heard in many ways (Parasya Saktir-vividhaiva 
Sriiyate). This Energy, from which emerge the three deities Brahma, 
Visnu and Maheévara, presiding respectively over Creation, Preserva- 
tion and Destruction, is Adya . Sakti of Tantra. So, it is stated, in the 
Ramapiirvatapani Upanisad, Saktayastisra eva ca. (Three indeed are 
the Saktis). 

The Varahapurana says: prayojanavasac-chaktir-ekaiva trividha 
bhavet (The single Sakti, according to necessity, becomes threefold). 
The Gaurisamhita declares. 

Janam iccha tatha kriya gauri brahmi tu vaisnavil 

tridha Saktih sthita yatra tatparam Jyotir-omitill 

The supremacy of the female energy is aptly expressed in the fol- 
lowing lines of the Kubjika-tantra: 

brahmani kurute srstim na tu brahma kadacanal 

vaisnavi kurute raksam na tu visnuh kadacanal! 

The consort of Brahman performs creation, not Brahma; the wife 
of Visnu gives protection, not Visnu; (similarly the wife of Rudra 
devours, not Rudra). 

Samkaracarya, a vigorous exponent of the Brahmanical religion, 
says in his Anandalahari: 

Sivah Saktya yukto yadi bhavati Saktah prabhavitun! 

naced evam devo na khalu kugalah spanditum apill 

Siva, united with Sakti, may assume power; otherwise, in this way, 
the god is not able even to throb. 

The paramount power of Sakti is recognised also in various 
Upanisads, e.g. Tripuratapani, Tripuropanisat, Devyupanisat, etc. The 
Tripuropanisad mentions even worship with five Makaras. 

So, we cannot brand Tantra as veda-vahya._ 

It should, however, be noted that these Upanisads are regarded by 
some as apocryphal, and of much later origin. 

The Kenopanisad, which is genuine, illustrates, through legend of 
Uma-Haimavati, the supreme power of Uma, corresponding to Tantric 
Sakti. 
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The ISopanisad has been interpreted by some, notably the late 
Paficanan Tarkaratna of Bhatpara, W. Bengal, from the Sakta stand- 
point. 

In some Brahmanas (e.g. Satapatha, V. 1.2.9, Aitareya, 11.1.5, 
etc.), drinking appears to have been in vogue in sacrifices. 

The Vedic sacrifices of Vajapeya and Sautramani appear to 
foreshadow the Tantric Cakra. In Vajapeya (drink of strength) not only 
Somarasa but also ordinary Sura used to be drunk. In Sautramani, 
Sura, instead of Soma, was offered to deities. 

The Tantric attitude is noticeable in the idea that, in the perfor- 
mance of a sacrifice, the persons present become Brahmanas, and 
caste-distinction is not observed. 

The mystic syllables Phat, Hum, etc. used in such Vedic texts as 
Taittiriya Aranyaka iv.27, remind one of Tantric Bijas. 

The Vedic ritual of purifying the body by reciting mantras and 
touching the different limbs, supposed to be occupied by god (Aitareya 
Aranyaka, iii.2) reminds one of Tantric Nyasa. 

Those, who advocate the high antiquity of Tantra, call it the fifth 
Veda, and think that its authority is not less than that of the Veda.*? 
Some are of the opinion that the subject-matter of Tantra is nothing but 
Vedic rites applicable in practical life; the relation of Veda to Tantra is 
like that of a tree to its branches. Another analogy is that Tantra exists 
in Veda even as fragrance rests in flowers. Tantra has not given up 
Vedic rites, the former has only simplified the latter, and made them 
easier. For example, Tantra, too, recognises the homa of the Vedic 
sacrifice, but unlike the Veda, it does not attach much importance to the 
external aspect of it. Tantra emphasises self-surrender which is the 
inner significance of homa. 

As we have seen above, there are anticipations of the Tantric con- 
ception of the human body in the Atharvaveda. In fact, Tantra is some- 
times called upaveda of the Atharvaveda.® It should however, be noted 
that there is no evidence of any direct connexion between this Veda and 
Tantra. 

Kullukabhatta, the noted Bengali commentator of the Manusmrti, 
divides Sruti (i.e. revealed literature) into two kinds viz. Vaidika and 
Tantrika. 

In the interpretation of certain Vedic texts, e.g. Reveda i.164.45,% 
the mantrikas have declared four stages of speech, viz. Para, PaSyanti, 
Madhyama and Vaikhari; the fourth kind of speech is attributed to hu- 
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This division is found in Tantra too. In this respect, Tantra may 
have influenced the Vedic interpreters. 


Tantra and Purana® 

Many of the Puranas were influenced by Tantra to a great extent, 
this influence is most marked in the Bhagavata-purana. 

In Xi.3.47, 49 this Purana ordains the worship of Visnu according 
to Tantric rules. In Xi.11.37, Xii.11.2, etc., this Purana refers to Tantric 
cults of Visnu, Tantric diksa@ and some Tantric methods. 

Again, the Tantric form of worship, abounding in mantra and 
kavaca, is similar to that occurring in the Puranas. There is, however, a 
vital difference between the Tantric and Puranic methods. The Tantric 
worshipper identifies himself with the deity worshipped by him. But, 
the follower of the Purana does not do so; he is always conscious of the 
fact that he is finite with limited capacity, whereas God is infinite with 
unlimited power. The general attitude of the Puranas to Tantra is voiced 
by the Devibhagavata (xi.1.25); it states that as much of Tantra as is 
not opposed to the Veda is authoritative; whatever is opposed to the 
Veda is to be abjured. This work refers to the immanence of the God- 
dess (iii.6). 

From the sixth or seventh century onward, Purana began to adopt 
Tantric forms of worship. Tantric mantra, nydsa, mudra, mandala, etc. 
infiltrated into Puranas and through them into Smrti. 

The Agnipurana (chaps 27.81-87, 304) states many Tantric man- 
tras and rites. It provides (cecXII.24) that the worship of Visnu should 
be in three ways, Vedic, Tantric and Mixed; the second is for Stdras 
alone. The Kalika-purdna devotes considerabie space to mantra, mudra 
and @sana, etc. The Brahmandapurana contains Lalitasahasranama 
which is clearly Tantric. The Devimahatmya or Durga-SaptaSati, popu- 
larly called Candi, a part of the Markandeya-purana, is a glorification 
of Sakti. 


Brahmana, Upanisad and Tantra* 

Winternitz and B. L. Mukherji think (in Woodroffe, Shakti and 
Shaktas) that there are anticipations of Tantric occultism in the 
Brahmanas. The latter holds that allusions to sexual union are 
prominent in both the classes of works. According to the Satapatha 
Brahmana (viii.4.4.11), the woman's place is on the left. Winternitz 
thinks this to be an anticipation of Tantric vamacara. 
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Kali, the prominent Tantric goddess, appears, probably for the first 
time, in the Mundakopanisad (i.2.4) belonging to the Atharvaveda. 

Elements of Tanta, particularly Sakti as the principle of energy, 
are found in some Upanisads. The Kenopanisad depicts Uma Haima- 
vati (daughter of Himalaya) as omnipotent. In the SvetaSvatara, it is 
said that the Brahmavadins, through meditation and Yoga, saw Sakti as 
identical with God and hidden by its own attributes or by the three 
gunas. It speaks (vi.8) also of Brahman as possessed of the highest 
Sakti in various forms. The Nar@yanopanisad (2.1) contains an invoca- 
tion of Durga. : 

Raghavabhatta, on the Sa@radatilaka, observes that Tantra cult is 
based on Sruti, as attested by the Upanisads Ramapirvottara-tapantya 
and Nrsimhottara-tapaniya, Bhaskararaya, in his Setubandha commen- 
tary on the VamakeSvaratantra, refers to certain Upanisads as dealing 
exhaustively with devotion to Mahatripura-sundari. It explains catvari 
im (Reveda V. 47.4) as referring to Kadividya.>" The Saktopanisad con- 
tains such Tantric words as Tripura, Tripuratapani, Devi etc. The 
Bahvrcopanisad refers to Para Sakti and Kadi Vidyas. According to 
P. V. Kane, these minor Upanisads were composed deliberately to 
bolster up Tantric authority in the society where Tantras were generally 
accorded an inferior position. 

Some Tantras cite the authority of Upanisads in certain matters. 
For example, the Kularnava-tantra quotes the Svetasvatara Upanisad 
(VI. 23) about the importance of guru, as stated before. 

The resemblance of the basic principles of Tantra with many of the 
Upanisadic doctrines is clear. For example, the idea of saguna and 
nirguna Brahman of the Upanisads occurs in many verses of the second 
chapter of the Mahanirvana-tantra. The saguna Brahman of the 
Upanisad is God whose aspects are Creator, Preserver and Destroyer. A 
similar idea has been expressed in several verses of the above Tantra. 


Tantra and Smrti* 

Though the entire Tantric system has not been categorically con- 
demned in Smrti, yet aspects of this system have been denounced. 
Apararka on the Yajfiavalkya-smrti, i.7, thinks that Manu (xii. 95-96) 
refers to the scriptures of the Saivas i.e. Tantras, by the words 
Vedavahya Sastras. Manu, xi. 63, however, clearly decries abhicG@ra; it 
is a prominent topic of Tantra. Abhic@ra has been treated as an 
Upapataka or minor sin. Magic rites, designed to harm enemies, have 
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been regarded as sins in such early works as Apastamba-dharmasiitra 
(9. 26-27), Baudhayana (ii.1.2.16), Gautama (25.7), Manu-smrti (ix. 
290) and Yajnavalkya-smrii (ii. 289). Wine is regarded as an indispen- 
sable article for Tantric sadhana, but drinking of sura has been de- 
nounced in Dharmaéastra as causing mahapataka or grave sin particu- 
larly on the part of Brahmanas. In connexion with Durgotsava of the 
Tamasika type, wine is prescribed as an article to be offered to the god- 
dess. Certain authorities, however, provide that it should be avoided. 
The Puranas forbid the offer of wine by dvijas, particularly Brahmanas. 
The Brahma-purana prohibits wine in the Kali Age on the part of 
dvijas (kalau varjyam dvijatibhih). The Kalikapurana declares that a 
Brahmana, offering wine, becomes degraded (brahmnyad eva hiyate). 
The popularity and spread of Tantricism induced some Puranas to 
absorb certain Tantric rites and customs. Partly through Puranas and 
partly under. the compelling social conditions, the Smrti digests had to 
recognise Tantric practices. The general attitude of Smrti writers to 
Tantra appears to have been one of acquiescense, and even acceptance, 
insofar as Tantric rites did not run counter to Vedic authority and the 
established Brahmanical rites and customs based on the Veda. 


Tantra and Vedanta” 

According to Tantra, Kundalini is the inner spiritual power lying 
dormant within the human body. By Sadhana man can reach that stage 
when the human is transformed into the divine. It is then that Jiva be- 
comes Siva. The Upanisad, too, prescribes the means by which the in- 
dividual soul (jivatman) can be transformed into the Supreme soul 
(paramatman). The fundamental difference in approach between 
Upanisad and Tantra is that according to the former, the means of 
reaching the goal is bhavana (contemplation, meditation), and accor- 
ding to the latter, mere bhavanda is not enough; it must be accompanied 
by kriya (action). The Tantra prescribes physical efforts along with 
mental or spiritual power. Vedanta accepts the eternal Sivahood of jiva, 
but Tantra holds that Sivahood can be attained by practices of special 
kinds. 

In many respects, Taritra is similar to the Upanisads. Like the lat- 
ter, it believes that creation is but the sport (lila) of the Supreme 
Purusa. At the time of creation, Purusa and Prakrti appear simultane- 
ously, and they resort to the Supreme Purusa. At the time of dissolu- 
tion, they are again merged into Brahman or Iévara. 

Like Upanisads, Tantra is non-dualistic. 
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Tantra and Simkhya 

There is an impression among some that Tantric religion is based 
on Samkhya philosophy. Both the systems use the terms Purusa and 
Prakrti; this, perhaps, has led to the above idea. But, there is a gulf of 
difference between the two concepts as used in the two systems. Unlike 
the Tantric Siva, the Purusa of Samkhya is not the Universal soul; he is 
not the indivisible, infinite and etemal Brahman. According to 
Samkhya, Purusas are many and vary with individuals. He no doubt 
stays with Prakrti, but is himself inactive; he has no power to create 
anything. In the presence of Purusa, Prakrti carries on its creative activ- 
ity at which Purusa is the passive onlooker. Sakti or Parad Prakrti of 
Tantra is different from the Milaprakrti of Samkhya. The former is the 
divine energy of the Supreme Lord—parasya Saktir vividhaiva Srityate 
—by this, Upanisad has indicated it as the supreme energy of Brahman. 

According to Samkhya, Prakrti, consisting of the three qualities of 
Sattva, Rajas and Tamas, is the source of the material world. Due to its 
close nearness to Purusa, creation proceeds in the order of Mahat, etc. 
At the time of dissolution, all the created objects are merged into the 
eternal Prakrti. According to Tantra, however, both Purusa and Prakrti 
emanate from the Supreme Being who is niskala. Prakriti is the creative 
energy of Brahman. Brahman, possessed of this energy, is called 
Sakala. Sakala Brahman is Purusa and his energy is called Prakrti: 
these two are not absolutely distinct entities. Creation is not possible 
without the union of Purusa (Siva) and Prakrti (Sakti). 

Samkhya philosophy has a leaning towards dualism. But, accor- 
ding to Tantra, Purusa and Prakrti are but the manifestations of the one 
infinite eternal Brahman. The ultimate goal of Tantric sadhana is 
communion with the attributeless (nirguna) niskala Para Brahman. 

A basic distinction between Samkhya and Tanwa is this. According 
to the former, the existence of God has not been established.’ But, 
Tantric religion is founded on theism. The efficient cause of creation, 
according to Simkhya, is the union of Prakrti and Purusa, the latter 
being inactive. Due to union with Purusa, the equilibrium of Prakrti, 
constituted of the three aforesaid qualities, is disturbed. Thus, Prakrti 
becomes ready to create. But, in Tantra, creation is the sport (lila) of 
Brahman possessed of attributes (saguna). Brahman is not distinct from 
His Prakrti. So, Prakrti, though having three qualities, is not jada (un- 
conscious). She is conscious, and, resorting to her, Saguna Brahman 
(=ISvara) manifests Himself in the divine objects of the world. 
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The Saradatilaka clearly reveals the influence of the Samkhya sys- 
tem. It enumerates 36 tatrvas including those of the Samkhya system. It 
should be noted that, like Samkhya, Tantra regards discriminative 
knowledge (viveka) as essential for reaching the goal. 

It should be noted that theistic Samkhya supplied the basis for the 
early Paficaratra, PaSupata and some other popular religious systems. 


Tantra, Buddhism and Jainism 

Hindu Tantra is opposed to the basic principle of Buddhism that 
non-violence is the highest religion. It thinks that this principle is 
meaningless: because, without violence of some sort or other life can- 
not exist. The food, that is essential for life, is jiva. Animal slaughter is 
directly perceived. But, when we gather fruits from a tree, we commit 
violence to it. When we drink cow’s milk, we deprive the calf of it; 
thus, it is a kind of violence. In this way we find that violence is indis- 
pensable for our existence. 

A comparison of Hindu Tantra with the Buddhist fundamental 
reveals fundamental similarities in some respects and differences in 
others. Gods of the Hindu pantheon are not generally recognised in 
Buddhism. Buddhist Tantra is silent about Sakti and Saktism, the 
corner-stone of the philosophical edifice of Hindu Tantra. Instead of 
Siva and Devi (Sakti), the male and female principles of Hindu Tantra, 
the Buddhists have Upaya and Prajfa, the latter having the same char- 
acteristics as the former but in a reverse process. Buddhists advocate 
Stinyara (nihilism) not recognised by Hindus. As regards the goal and 
the means to its attainment, both have remarkable similarities. The 
importance of mantra, guru, mandala, etc. is recognised in both the 
systems. 

The cult of Sakti and Tantrism of the Hindus are much older than 
the earliest extant Tantric works of the Buddhists. Some scholars hold 
that the description of Tara in such works as the Tararahasya of 
Brahmananda and the Tantrasa@ra of Krsnananda is Buddhistic in 
origin.*? It is believed by some that Nagarjuna, the celebrated Buddhist 
scholar of the 7th century, introduced the worship of Mahdcinatara in 
India. It is claimed that names of Hindu deities, ending in or beginning 
with Vajra, owe their origin to Buddhist Tantra. Some believe that the 
Hindu goddesses Mahacinatara, Chinnamasta, Kali, etc. were originally 
Buddhistic. It may be noted that Buddhist Tantra recognised such 
Purdnic deities as Ganega and Sarasvati. 
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Buddhist Tantra does not emphasise the cult of Mother Goddess 
with as much zeal as is found in Hindu Tantra. Nevertheless, it 
recognises Her. The reason is, perhaps, that the cult was too popular to 
be ignored. 

From the arguments and counter-arguments about the mutual rela- 
tionship of Hindu and Buddhist Tantras, we can conclude that, though 
the former had an independent origin, it absorbed certain elements of 
the latter. The latter also, perhaps, borrowed certain matters from the 
former. 

The above facts lead to the conclusion that Hindu Tantra could not 
have been modelled on Buddhist Tantra, as is supposed by some scho- 
lars. It has been pointed out elsewhere that none of the three famous 
Chinese travellers refers to the study of Buddhist Tantra in India. 
Again, excepting perhaps the Guhyasamajatantra and Manjusri- 
miilkalpa, there is hardly any Buddhist Tantra dating back to a period 
earlier than 650 A.D.; but there is evidence of the prevalence of Tantric 
practices in India long before 600 A.D. 

The Rudrayamala (17-119-25) states that the Buddha taught 
Vasistha the Kaula way of Tantra. This is pointed out by some as an 
evidence that the Hindu Tantra was derived from the Buddhists. This is, 
however, rejected by others, notably P. V. Kane, as unfounded. 

-Some miraculous powers like transformation of a dragon into an 
insect, crossing rivers on foot, etc., attributed to the Buddha in some 
works (e.g. Mahapadana Sutta), remind one of Siddhis in Tantra. It is, 
however, believed by many that such powers were attributed to him by 
later writers. 

Some literary evidences are pointed out to show that the Buddha 
came under the influence of Tantric ideas. For instance, in the 
Majjhima Nikaya (ed. Mitra, p. 315), the Buddha is stated to have re- 
mained at a cemetery, using bones as his pillow. This is dismissed by 
some as an interpolation. Others do not find any Tantric practice in it. 
The same work (I. 79) states the views of some Sramanas that sexual 
enjoyment with young female ascetics is a means to salvation. The 
Kathavatthu (Majjhima, PTS, I. p. 305) mentions sexual union as a way 
to salvation. 

These practices are inconsistent with the essence of Buddhism 
which advocates cessation of desire (tanha=trsna@) as the goal of 
Sadhana. These were probably later fabrications or intruded into Hindu 
Tantric ideas with the conversion of Hindus who imbibed ideas of 
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Hindu Tantra. 

The use of skulls as begging bowls by the monks (e.g. Cullavagga, 
XXIII. 1-2) was, perhaps, introduced by the practice of the above con- 
verts. 

The belief in the use of charms and spells for benevolent and male- 
volent purposes, as reflected in some Buddhist works (e.g. Cullavagga 
V-10-2), is clearly Tantric. 

The injunctions for the preservation of the body and disciplining 
the mind, found in some Buddhist works, appears to point to Tantric 
influence. 

The importance, attached in Jaina works (e.g. Mudravicara, 
Mudravidhi) to Mudra, the Jaina rules for physical and psychological 
discipline, the Jaina Matrkas Vidyadhari, Yoginis, etc., the belief in 
magical rites and potency of mantras, the attribution of miraculous 
powers to Mahavira, etc. appear to betray Tantric influence on Jainism. 
But, the extreme austerity of Jainism and ascetic morality, inculcated in 
it, made it less vulnerable to Tantric infiltration than Buddhism. 


Tantra and Vaisnavism 

We have seen that there was a distinct class of Vaisnava Tantras. 
So, the influence of Tantra on Vaisnavism, as on other religious faiths 
of India, is obvious. According to the Vaisnavas, Krsna and Radha are 
the two Supreme Realities, or the two manifestations of one Supreme 
Reality. It is believed by many modem scholars that Krsna-Radha is 
only another form of Siva-Sakti of Tantra. Radha is characterised as the 
Hladini Sakti of Krsna. Siva-Sakti of Tantra may have inspired the 
moulding of Krsna-Radha or both Tantra and Vaisnavism may have 
been indebted to a common popular source for their respective ideas. 
Nevertheless, the similarity between the two faiths is too striking to be 
explained away. 

The Paficaratra works of Vaisnavas reveal a very close relation 
with Sakta Tantras in some respects. For example, in the latter, the all- 
pervading Adya Sakti has been designated as ‘Yoni’ (source) of 
everything. Likewise, in the Ahirbudhnya=samhita (59.7), Sakti, in the 
form of Laksmi, has been called ‘Yoni’. Like Tantra, the Ahirbudhnya 
(51. 54-61) designates Sakti as Tard as well as ‘Hrim’, The same work, 
like Tantra, holds (10.55) that Laksmi, as the Supreme Energy (Para 
Sakti), resides in Miladhara, Like Tantra again, the Paficaratra works 
provide for Nyasas as a means of Sadhana, and regard letters of the 
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alphabet as Matrkas. 

Tantra regards the body as the abode of God. In the different 
cakras and padmas, supposed to be within the body, Saktidhama 
(abode of Sakti) and Sivadhama (abode of Siva) are conceived. In cer- 
tain Vaisnava Samhitas, too, Mathura, Vrndavana, etc. are regarded as 
the abodes of God. In some Puranas,"* Gokula has been described as 
God’s abode in the shape of a thousand-petalled lotus. According to 
Tantra, this lotus is called Sahasrara-padma which is supposed to be 
within the head. The description of Visnu and his Sakti, Laksmi, and of 
their abode, contained in the Brahma-samhita, a highly authoritative 
work in Bengal Vaisnavism, is Tantric in character. Ripa Gosvamin, a 
famous scholar-devotee of Bengal, holds“ that Radha is the essence of 
Mahasakti glorified in Tantra. Both Jiva Gosvamin, another celebrity in 
Bengal Vaisnavism, and Krsnadasa, a famous biographer of Caitanya, 
have quoted a verse about Radha from the Brhad-gautamiya Tantra. 
In his commentary on the Brahma-samhita, Jiva Gosvamin has cited a 
verse on Radha from the Sammohana-tantra. A scholar has attempted 
to establish Radha as the Mula adya prakrti Sakti. The works like 
Radha-tantra, popular among the Vaisnavas of Bengal, are believed by 
many modern scholars to be fabrications. Without going into the 
authenticity of such works, we can say that Tantras acquired such an 
exalted position in the society that Vaisnavas had to write Tantras on 
their own cult in order to attract popular support. 

The Bha@gavata-purana, the most authoritative work of the 
Vaignavas, recognises“ the authority of Tantra in matters concerning 
worship, initiation, etc. In his comment on a passage“® of the 
Bhagavata, Sridhara Svamin refers to the authority of the Veda and 
Tantra for both bhukti (enjoyment) and mukti (liberation). 

The influence of Tantra on Vaisnavism was, however, not a one- 
way traffic. Vaisnavism, in its turn, exercised considerable influence on 
Tantra. In certain original Tantras, Caitanya has been mentioned. The 
portions, mentioning Caitanya, may not have been written by Bengali 
authors, but on their authors the influence of Caitanya is obvious. The 
T$ana-samhita, known to be a part of the Kularnava, asserts the divinity 
of Caitanya. In the Gadhavaiara portion, stated to be a part of the 
ViSvasara or ViSvasaroddhara, Caitanya is described as an incarnation 
of Visnu. In the Urdhvamnaya samhita, Caitanya replaces the Buddha, 
as an avatara of Visnu. Some portions of the Brahmayamala and 
Krsnayamala are called Caitanya-kalpa. 
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Tantra, Music and Dance 

The influence of Tantra on the musical works is marked. For ex- 
ample, the Samgita-ratnakara of Samhgadeva mentions Cakras, Nadis 
etc. within the human body like Tantra. The concept of Nada, occurring 
in the Sanskrit works on music, has a close parallel to that occurring in 
Tantra. According to Tantra, Nada is of two kinds, viz. struck or with 
vibration (Ghata) and unstruck or without vibration (andahata); the 
former leads to pleasure, and the latter is heard by the Yogin who has 
been able to withdraw his senses, from the external objects, into him- 
self. The conception of Vayu within the body, supposed in the musical 
lore to produce Nada in conjunction with fire, is also similar to that 
found in Tantra. 

Like Tantra, musicologists believe (e.g. Samgita-ratnakara, 
12.149) that the gradual ascent of Kundalini through the various 
Cakras, up to Sahasrara within the head, is the highest fulfilment of 
Sadhana. In the manner of Tantra, some musical works (e.g. 
Samgitaratnakara. 1.2) recognise several sheaths (KoSa) in the body, 
e.g. Annamaya, Manomaya. The same work reveals (1.2.140 f.f.) the 
belief that the soul, residing in certain petals of An@hata Cakra, desires 
success in song, etc. The soul, resorting to certain petals of Visuddhi- 
cakra and in Lalana, also ensures success. Resting in brahmarandhra, 
it is satiated with nectar, and produces songs of a high quality. As in 
Tantric rites, Mudra (position of hands and fingers) is an essential 
element, so also in dance, various Mudras were used. The Natyasastra 
of Bharata (C. earlier than 4th or Sth century A.D.) is the earliest extant 
work on dance. It is not certain whether, in the conception and use of 
Mudras, Tantra influenced the former or vice versa. Though Tantric 
ideas were, perhaps, contemporaneous with the Atharvaveda, yet no 
Tantric work is known to have been composed or compiled before the 
fifth or sixth century A.D. So, there is no chronological difficulty in 
Bharata’s influence on Tantra in this respect. 

In Tantra, Siva-Sakti is the pivot round which everything revolves, 
In works on music also Siva is generally held in high esteem. 
Sarigadeva starts writing his work with salutation to Siva. From Siva 
Grama, Varna etc. are supposed to emanate. 

Ragas, on which music rests, are associated with Siva and Parvati. 
One Raga is declared to have emerged from each of the mouths of Siva 
and one Raga from the mouth of Parvati. The Vinatantra, belonging to 
Yamala, deals, among other things, with music. Of the 32 Yamala 
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Tantras, some deal with Gandharva or the art of music. The Trotala- 
tantra, and Kundifvara-tantra, belonging to Yamala, deal with instru- 
mental music. 

Besides the above, we find some Sanskrit works referring to cer- 
tain results obtained by Abhica@ra, produced by classical music. Such 
Tites, supposed to cause harm to the enemy, are prominent in Tantra. 


Tantra, Art and Architecture 

Here we shall see how Tantra influenced sculpture,” painting and 
architecture. The relation of Tantra and music has already been dis- 
cussed. 

On the sculptural delineation at Khajuraho (850-1050 A.D.), 
Konarak (13th cent.), Ellora (8th cent.) Tantric influence is discernible. 
In this connexion, the Hoysalesvara temple (12th cent.) of Mysore, the 
temple-walls of Middle and. West India also deserve mention. Nudity, 
various methods of sexual union, etc. are some of the features of the 
sculpture of these places. Depiction of sex-act at Sanchi, Amaravati and 
Mathura, the delineation of a naked couple in an erotic posture in the 
Lingaraja temple (11th cent.), of Bhuvaneswar and some images at 
various places® reveal Tantric ideas. 

Erotic designs, presumably derived from Tantra, are found in some 
terracotta figures also. For instance, a terracotta couple, found at 
Chandra Ketugad (2nd cent. A.D.) resembles the aforesaid figure in the 
Lingaraja temple. Some seals also appear to reveal Tantric influence, 
The Rupar seal (3rd cent. A.D.), for example, depicts copulation. 

Various modes of sex act are delineated in some sculptures in 
caves and temples of various places, e.g. Karla, Badami (old Vatapi), 
etc. A pillar sculpture from south India (17th cent.) represents a devotee 
worshipping the vulva of the Great Goddess. 

Depiction of mithunas is common on some doors and at the en- 
trance of some monuments. A divine couple in sexual intercourse is 
Tepresented in a wooden bracket panel from a temple car (South India, 
18th cent.). 

Some scholars wonder why such erotic motifs should be in temples 
and other places. Various reasons for this have been suggested. Some 
think that maithuna being an essential item of paficamakaras, indispen- 
sable for Tantric Sadhana, it was delineated at sacred spots. 

Some suggest that such depictions were designed to pander to the 
carnal propensities of the rich people who constructed the temples. 
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Others suppose that such erotic representations were intended to 
attract the common people who are fond of such gross things of life. 

Some think that a superstitious belief underlies such sculptures. 
Nobody disturbs a couple in sexual union. So, gods would not destroy 
or damage temples, representing men and women engaged in sexual 
intercourse, with such devastating calamities as thunder, earth-quake, 
etc. 

There is another ingenious suggestion that these were designed to 
test the mental strength of those who were about to enter spiritual life. 

One more suggestion is that as maithuna causes child-birth, so its 
representation at holy places will ensure the fertility of the land. 

Another feature in the sculptural designs is the representation of 
Mudras which constitute one of the five essential makaras in Tantric 
Sadhana. Some of these Mudras are Bhitmispars‘a, Dharmacakra, Var- 
ada and Abhaya, mostly associated with the Buddha. 

The influence of Tantra is probable on some images, e.g. 
Ardhanarisvara representing Siva and Uma corresponding to Purusa 
and Prakrti or Liga and Yoni. 

Some of the sculptures, inspired by Tantra, are absolutely free- 
from eroticism; e.g. Arya Tara of Nalanda (c.7th cent. A.D.), 
Vajrasattva of Nalanda (c.10th cent.), Heruka of Sarnath (c.10 cent.) 
etc. These are all Buddhistic.*' 

Some figures in bronze (e.g. Buddhist destroyer of death, united 
with his female partner—Tibet, 18th cent.), wood (e.g. South Indian 
Icon of the Divine Vulva stained with the coloured powders used to 
worship it), Yogini with serpentine energy emerging from her vulva 
(South India, C. 1800 A.D.), demonstrate Tantric influence. 

Tantra influenced the domain of painting too.** Some manuscripts 
contain Tantric paintings. There are such paintings on paper and cloth 
also. 
The Arya-mafijuSri-miilakalpa contains a section on Patavidhana 
@icture-drawing). It may be noted that the Bengali artists, known as 
Patuyas, of whom those of Kalighat in Calcutta are the most well- 
known, still pursue the art-tradition set forth in the above works. 

Tantra included architecture also within the ambit of its influence. 
In this respect, Orissan architecture deserves special mention. Two 
major styles of temple-architecture of this province are Rekha and 
Bhadra, the former fancied as male and the latter as female. These two, 
being united, are conceived as bridegroom and bride whose garments 
are tied together.> C 
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The Hamsegvari temple (completed 1814 A.D.) at Bansberia, 
Hooghly (West Bengal) is a unique example of temple-architecture 
inspired by Tantra. 

The interior is like the six Cakras through which Kundalini, in the 
form of goddess HamseSvari, goes upward. Besides the three well- 
known Tantric nerves, [da, Pirgala and Susumna, two more, called 
Vajrakhya and Citrini are also indicated by ladders. 

The aforesaid goddess is seated on a lotus resting on a stem 
emerging from the navel of Siva lying on a Trikona Yantra. She has a 
human head in her lower left hand and Abhayamudra in her upper right 
hand, in the other hands are a sword and a conch. 

The very name HamseSvart is Tantric. Ham is a Bija and Sa stands 
for Sakti. The two are locked (kilaka) together; this locking is believed 
to lead to the highest goal. 

From the foregoing account it seems that a twofold motive was, 
perhaps, responsible for Tantric representations in art and architecture; 
one religious and the other secular. Regarding the latter, visual expres- 
sion of the passionate feelings of the artist, sculptor or architect or the 
gratification of the lustful propensities of the people might have moti- 
vated their work. 


Tantra and Inscriptions 

The extreme popularity of Tantra naturally influenced inscriptions 
also. For example, the Gangadhar Stone Inscription of Visvavarman of 
480 Malava era (= 424 A.D.) refers to Matrs (Mother Goddesses) and 
Tantra. 


Homeland of Tantra—Was Tantra of Foreign Origin? 

The place of origin of Tantra is difficult to locate. Nothing definite 
has as yet been known. All that we can do is to put forward conjectures. 
It is believed by some that Tantras of Agama type originated in 
Kashmir. What is known as Tantra may have originated in Bengal, a 
view shared, among others, by Winternitz. In this connexion, it may be 
noted that a number of manuscripts of the Agamas, written in Kashmir 
(Sarada) script, are found in Kashmir. Those of Tantras, in Bengali 
script, exist in large numbers in various collections in Bengal. The 
works of the Samhita class are generally supposed to have originated in 
different parts of India, particularly Bengal and Deccan. It is significant 
that, in Kamakhya (Assam), a stronghold of Tantra, Saktism is known 
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to have been preached by the Bengali Sakta Krsnarama Nyayavagisa.$ 
His influence on the religious life of Assam induced the Ahom king, 
Rudrasimha, to become his disciple. In the remote Himlaj, in Baluchis- 
tan, the Bengali Brahmananda and his disciple, Jfianananda, preached 
Tantric philosophy and Sadhana. The Tantric way of Sadhana in Nepal 
reveals the influence of Bengal. The dissemination of Tantricism in 
China and Tibet is believed by some to have taken place through Bud- 
dhism propagated from Bengal. The supporters of Bengal origin also 
point out that all the three kinds of fish for use in sacrifice, mentioned 
in the Mahanirvana-tantra, (vi. 7.3.) are found in plenty and widely 
consumed in Bengal. This fact appears to bear out the Bengal origin of 
this famous work. They find corroboration of their theory in an apocry- 
phal verse*”’ stating that, appearing in Gauda, this Sastra developed in 
Mithila, rested at some places in Maharastra and was destroyed in 
Gurjara. The noted Bengal work Pranatosini quotes the Varada-tantra 
(x) stated to contain a description of some sounds of the Nagara 
alphabet. From it we learn that the sound ‘h’ preceding ‘y’ is pro- 
nounced as ‘jh’. Again ‘h’ preceding ‘v’ is pronounced as ‘bh’. Initial 
‘y’ is pronounced like ‘j’. These sounds occur in dialects of Bengal, 
and, in some cases, in East Bengal. The colophon to the 
Mahakaulajnana-vinirnaya mentions Candradvipa in East Bengal from 
where it appeared. 

Arthur Avalon (Woodroffe) is not inclined to accept the theory, put 
forward by a few scholars, that the fundamental principles-of Tantra 
were imported into India from China. The pro-China theorists point 
out, inter alia, that the Rudrayamala, a well-known Tantra, mentions 
China; Vasistha is said to have gone there where the Buddha (Buddhist 
doctrine) was established.* The words TA-RA, RU-D-RA, TAN-T- 
RA, used in Tantra, are supposed to be loan-words from the Chinese 
language. Another ingenious, though not very convincing, argument is 
that the flower, called java, which is considered to be very appropriate 
for the worship of Sakti, is called Chinese rose. There is a work called 
Mahacinacara-tantra. \t is true that Tantric doctrines and rites were 
widely prevalent for a long time in the region called Mahacina. 

Mahicina is identified with Arabia felix by some, with China by 
others. The pro-China theorists give some other arguments too. The 
mystic syllables hrim, krim, etc., which are indispensable in the Tantric 
rites, show the preponderance of the nasal sound. So, the above Tantric 
syllables may have come from China (Vide Matrkabheda-tantra, Patala 
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12). The diagrams remind us of the pictorial writing in an age when 
letters did not yet originate. Chinese alphabet is a sort of pictorial 
writing. May be that the diagrams were borrowed from China. A mode 
of Tantric Sadhana is called cina@cara. According to the Tara-tantra, 
cin@cara came from Mahicina. Cinacara is mentioned in some other 
Tantras too; e.g. Saktisamgama, Sundari, I. 188ff, Purasciaryarnava, I, 
Merutantra, etc. There is considerable divergence of opinions about the 
location of Mahdcina. 

P.C. Bagchi points out that the female energies (Yoginis), men- 
tioned in Brahmanical Tantras, include Lama; this word is Tibetan, and 
denotes Devi or Sakti. He further says that Dakini, Hakini, Sakini, 
Lakini, etc., are also exotic. 

The Sammoha-tantra mentions the Tantric culture of foreign lands 
like Bahlika, Kirata, Bhota, Cina, Mahacina, Parasika, Airaka, Kam- 
boja, Htina, Yavana, Gandhara and Nepala. P. C. Bagchi seems to be 
right in deducing, from this fact, that these countries also had some 
esoteric modes of Sadhan@ which were known in India to be similar in 
character to Indian Tantric practices. 

According to the Pag Sam Jon Zan, Buddhist Tantra originated in 
Uddiyana. The location of Uddiyana (also spelt as Oddiyana, Odiyana, 
Odryana) is highly controversial. While some identify it with Udyana 
in the Swat Valley, others would place it in Kashgarh. Haraprasad 
Sastri, followed by others, places it in Orissa. It is considered by some 
to have been a part of Bengal. 

Some scholars believe that the conception of Sakti and her worship 
is unIndian. The introduction of the Sakti cult, as a main theme, makes 
them feel that Tantra is exotic. 

While foreign elements in Indian Tantras cannot be ruled out, 
these, if any, have been mixed up in such a way that it is difficult, if not 
impossible, to sort them out. 

HP. Sastri thought, on the basis of a verse in the Kubjikamata- 
tantra, that Tantra came to India from outside. According to others, 
this verse does not prove anything conclusively; it might simply hint at 
the prevalence of Tantra in India from earlier times. Arthur Avalon is 
of the opinion that Tantra was imported to India from Chaldea or 
Sakadvipa. There is a Tibetan tradition that Asariga, the noted Buddhist 
philosopher of the fourth or fifth century A.D. introduced Tantric prin- 
ciples and practices in India. P.V. Kane does not attach importance to 
this tradition which is mainly based on the History of Buddhism by 
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Taranatha (b.1573 or 1575) who wrote over one thousand years after 
Asana. Some have tried to establish the foreign origin of Tantra on the 
ground that the exalted position of the guru in it has nothing compar- 
able in the Vedic and Purdnic religions. Others, however, reject this 
argument by pointing out the high place of honour accorded to guru in 
the Nirukta (11.4), the Svetasvatara Upanisad (vi. 18.23), the Linga- 
Purana, Devibhagavata, etc. After an examination of the diverse views 
on the question, P.V. Kane concludes that a few mystic practices like 
kulac@ra and vamacara might have originated abroad and have been 
brought to India, but there is no positive evidence of the Tantric system 
as a whole arising outside. On the contrary, he thinks that Tantric doc- 
trines migrated to other places, notably China and Tibet, from India. 

Against the view that Tantra was brought to India from China or 
Tibet, it may be pointed out that, whereas many Sanskrit Tantras were 
translated into Chinese and Tibetan, there is no evidence of any Tantric 
work of these places having been translated into Sanskrit. 

India, as indeed all other ancient lands with an advanced civilisa- 
tion, never lived in isolation. 

The pottery, unearthed among the relics of Indus Valley civilisa- 
tion (c. 3000 B.C.), appears to indicate links with Sumeria and 
Mesopotamia. 

The theory of the influence of Babylon on Indian astronomy has 
been postulated by some scholars. The Baveru Jataka testifies to con- 
tacts between the two countries. 

The discovery of Sanskrit manuscripts, both Brahmanical and 
Buddhist, as well as of some images in various parts of Central Asia are 
unmistakable evidences of Indian influence in that region. Buddhism 
was the most powerful factor in the dissemination of Indian culture in 
that area. 

Besides Indian colonial expansion and establishment of Indian 
kingdoms in some countries of the Far East, there were brisk cultural 
exchanges. 

With China, India’s contact dates back to centuries before Fa-hien 
set foot (401 A.D.) on the Indian soil. The Chinese looked upon India 
not only as the holy land of the Buddha’s birth, but also as a country 
with immense possibility of trade and commerce. The words Cina- 
karpiiru (a kind of camphor), Cina-Karkatika (a kind of gourd), Cinaja 
(steel), Cinapista (a kind of lead), Cinamaya (an article made of red 
lead), CinamSuka and Cinasicaya, both denoting cloth, Cinarajaputra 
(a kind of chet (ei etc. ee no doubt about Sino-Indian contacts. 
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We have already seen that, on some grounds, Indian Tantra is sup- 
posed by some to have been borrowed from China. 

It is interesting to note that the Chinese Taoist concept of Yang 
(Male principle) and Yin (Female principle), underlying everything, 
appears to correspond to the Tantric concept of Siva and Sakti. The 
acquisition of supernatural power by a devotee in China is like the 
achievement of Siddhi in Tantra. Among other things, this school advo- 
cates the utility of the following for long life and immortality in the 
mortal world; respiratory exercise, desciplined sexual intercourse; regu- 
lated diet. These prescriptions are found in Tantra too. 

Some scholars find, in the celebrated Taradevi of Tantra, close 
similarity with Astarte or Ashtaroth, the famous Mother Goddess of 
Western Asia. 

There was brisk commercial and cultural contact between Tibet 
and India. The Jayadratha-yamala refers to the practices of Lamas 
(Lamavarga). It mentions 24 Lamas; the list includes Lama, Sakini. 
The term Lakini, found in Tantra, is derived from Tibetan Lha-Ksa 
which stands for a class of sorcerers and witches. In the Hevajra-tantra, 
the Lamas are referred to in association with Dakinis. 

Besides the above facts, the Sammoha-tantra refers, inter alia, to 
China and Tibet as centres of Tantric culture. 

It is, perhaps, significant that Jalandhara, one of the early Sakta 
Pithas, is situated on a highway connecting India with Tibet. 

There are evidences galore that India had cultural and commercial 
relations of give and take with Greece, Rome and Egypt. 

It should be noted that, according to the Sammoha-tantra, goddess 
Nilasarasvati was born in a land included in Mongolia. In this connex- 
ion, we should bear in mind that one of the ethnic elements of the In- 
dian population was Mongolian. 

The cult of Mother Goddess was important in the ancient religious 
systems of many other countries. In those lands, there were beliefs and 
Practices similar, in many respects, to those of the Tantric religion. 
For instance, we may cite the galli of the Syrian Mother Goddess, 
Astarte of Hierapolis, the Eleusian and Phrygian mysteries, the Di- 
Nonysian rites, the Marian secrets, etc. Esoteric forms of worship, re- 
sembling Tantric rites to some extent, prevailed in Phrygia, Syria, 
Lydia, Cappadocia, Pontus and Galatia; in these regions, the cult of 
Mother Goddess was popular. 
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Indiscriminate sexual intercourse was a part of a Greek festival in 
honour of goddesses Demeter and Persephone. The rituals, connected 
with the union of Cybele and Attis, Aphrodite and Adonis, Ishtar and 
Tammuz, Demetes and Zeus, were marked by sex-rites. 

We have it on Frazer’s authority that the Mother Goddess was 
worshipped, under different names, by many peoples of West Asia. 

Hogarth testifies to the wide prevalence of the worship of Mother 

Goddess in Asia Minor and around the Mediterranean. 
, _R. P. Chanda draws our attention to the similarity between the 
Sakti cult and the worship of the female deity in Asia Minor, Syria, 
Egypt and other Mediterranean countries. Analogous sex-practices are 
also to be noted. 


Antiquity of Tantra 

The number of extant Tantras is quite large. It can be presumed 
that centuries elapsed before the Tantra literature grew into a huge 
bulk. But, the origin of this literature is shrouded in obscurity. 

The earliest Nepalese manuscripts of Tantras appear to have been 
written between the seventh and ninth centuries A.D. The Mahabharata 
contains no reference to Tantra, although Jtihdsa and Purana are men- 
tioned. Tantra is conspicuous by absence in the accounts of the famous 
Chinese travellers, Fa-hien (fourth century A.D.), Hiuen Tsang 
(seventh century) and I-tsing (seventh century A.D.). No Buddhist 
Tantra appears to have existed before 650 A.D. The first clear reference 
to this literature appears to occur in the Bhagavata-purana (c.800 A.D. 
or earlier) perhaps clearly refers to Tantra for the first time. These rea- 
sons led scholars like Winternitz to conclude that Tantra literature did 
not probably originate earlier than the fifth or sixth century A.D. In this 
connexion, it should be added that the Devi-purdna, a Bengal work 
probably originating about the seventh century A.D., shows profound 
influence of Tantra.® : 

Some scholars™ think that female terracotta figures, discovered 
among the ruins of the Indus Valley civilisation, testify to the pre- 
valence of Tantrism in the pre-Vedic period. 

Some® hold that, in the Devisiikta (x. 125) of the Reveda, there are 
covert references to Durgadevi, who represents the earlier form of Sakti 
or Kali, the principal goddess of Tantra. They also try to prove that 
there are other elements of Tantra in the Rgveda. For example, the 
Ratri-sitkta (x. 127) clearly refers to Devi Durga. This theory is 
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rejected by the opponents. Others, however, regard this Sukta as a sup- 
plement (khila) interpolated into the Reveda at a later time. It is further 
claimed that the magic and malevolent spells (abhicara) of the Athar- 
vaveda are the precursors of later Tantric rites.“ Some are of the 
opinion that Tantric ideas originated from the Saubhagyakanda of this 
Veda. The existence of Tantra, in very remote antiquity, is sought to be 
established with reference to certain Upanisads. 

There is a view that Tantra originated among the Buddhists. It is 
argued that the Buddha, in order to popularise his teachings among all 
classes of people, introduced the Tantric ways. It is believed that all 
extant Buddhist Tantras originated from Mahayana Buddhism. The 
Mother Goddesses, Kali, Tara, etc. are supposed to have been origi- 
nally Buddhist in conception. 

In considering the antiquity of Tantra we have to think of Tantric 
ideas, Tantric practices and Tantric literature. Tantric ideas and prac- 
tices are generally supposed to hark back to time immemorial. Primi- 
tive people, even before the dawn of civilisation, resorted to some prac- 
tices which were the result of the natural propensities. The Tantric Yan- 
tra, mudra and the mystic Bijas, etc. appear to indicate pictorial 
writings, use of finger pose as symbols of language and monosyllabic 
language of the primitive people. The black acts of Tantra, generally 
known as abhicara, also appear to indicate the naive beliefs and crude 
practices of the primitive age. 

With the passage of time, the ideas were cystallised and the crude 
and vulgar practices were retained. Tantric literature is of a much later 
growth. As in the case of literature in general, the long development 
and evolution of a language gives rise to literature; so also, in the case 
of Tantra, the natural human instincts found expression in human 
actions, which were followed by systematic works on Tantra literature. 
The primitive practices evolved into Buddhist Tantra at a certain time 
and at a certain palce, and into Hindu Tantra at a different time and 
place. As pointed out by Winternitz (History of Indian Literature, 1), 
we find in Tantra an admixture of crude ideas and sublime philosophy, 
profound philosophical thought side by side with wild superstition and 
confused occultism. On the one hand, we find an impeccable code of 
morality side by side with wild orgies testifying to reprehensible im- 
moral practices. All this shows later refinement introduced into primi- 
tive crudities. 
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The two hymns to Durga in the Mahabharata by Yudhisthira 
(Virata, ch. 6) and by Arjuna (Bhisma, ch. 23) are supposed by some to 
indicate Tantric influence. But, these are regarded by other. scholars as 
spurious and discarded in the critical edition of Poona. Another argu- 
ment in support of the great antiquity of Tantra is that, in the 
Markandeya and Linga Puranas, the influence of Tantra is indubitable. 
There is mention of Tantra in the following Puranas: Varaha, Padma, 
Skanda, Brahma, etc. Samkara (c. eighth-ninth century) has accepted 
the authority of Tantra in his Anandalahari and Sakt@moda. The six 
Cakras of Tantra have been mentioned by him in his Sariraka-bhasya. 
Banabhatta (seventh century) and Bhavabhiti (eighth century) mention 
the term Kapalika, and refer to Tantric views. The prevalence of 
Tantric and Sakta worship in the contemporary society can be pre- 
sumed from Bana's works. While dealing with Patafijala philosophy, 
Madhavacarya (fourteenth century) has quoted many lines from Tantra 
in his Sarvadars‘anasamgraha. It is rather curious that even the hetero- 
dox philosophical systems of Bauddhas, Jains and Carvikas have been 
dealt with in this work, but there is no mention of Tantra in it. This 
tends to indicate aversion of the orthodox section of the society to the 
break-away Tantra Sastra. 

It was pointed out by the late Yoges Vidyanidhi that the names 
Brahmi and Devanagari, as applied to Indian alphabet, bear the impress 
of Tantra. He thinks that the name Brahma has been derived from 
Brahmi, one of the eight matrkas in Tantra. He further believes that, in 
very early times, there was the practice of worshipping painted symbols 
of the goddess. One such symbol was devanagara or the abode of the 
deity. From this Devanagari script was so called. 

Those who are inclined to assume a very late origin of Tantra and 
to deny its authority, put forward several arguments the chief of which 
are as follows: 

(i) Unlike ancient DharmaSastra, Tantra does not exercise authosity 
all over India. The influence of non-Aryan aborigines, led to its origin 
in Bengal where alone its authority has been recognised. 

(ii) Among the Mahayana Buddhists, the worship of deities Tara, 
Vajrayogini, etc., and mantra, bija and japa, etc., are in vogue. Similar 
practices are found among the followers of Tantra also. So, it seems 
likely that Tantra arose from Mahayana Buddhism. 

(iii) From the practice of the worship of Sakti, ghosts, serpents, 
trees, etc., current among the aborigines, it seems that such practices 
crept into Tantra under their influence. 
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(iv) Tantra, as a Sastra, does not find a place in the famous San- 
skrit lexicon NamalinganuSasana, generally known as Amarakosa. 

(v) According to the Siitasamhifa (Mukti-khanda) the customs of 
Paficaratra, etc., will be beneficial to those who have strayed away from 
the Vedic ways of life. This clearly indicates that Tantra arose long 
long after the Veda, at a period when Vedic authority lost much of its 
hold over the society, probably due to the spread of Buddhism. 

(vi) According to the Samba-purana the people, drifting away 
from the Vedic way of life, and averse to Vedic expiatory rites, will 
resort to Tantra for gradulally entering into the Vedic way. 

(vii) In the Meru-tantra, the following couplet occurs: 

phirangabhasaya mantrastesam samsadhanad bhuvil 

imreja navasatpanca landraja$capi bhavinahi/ 

The occurrence, in it, of the words Phiranga (one born out of the 
union of an Englishman), married to an Indian, imreja (Englishman), 
landra (London), etc., indicates that it was not composed earlier than at 
least the eighteenth century. 

The NatyaSastra, which in its present form is generally supposed 
to have originated about the fourth or fifth century A.D., does not 
mention Nadi, Cakra or Nada arising from them. This fact tends to 
prove that either Tantra did not arise before the Natyasastra or this 
literature had not yet established its authority. 

There are counter-arguments also. For example, in the YaSastilaka- 
campi: (Asvasa V), Bhasa is stated to have said the following about 
Vamacara — one should drink sura@ and put on grotesque dress which 
attracts the mind of the people. Vamd@cara is a well-known Tantric way 
of life, and Bhasa is placed by some in the fifth century B.C. At any 
rate, he appears to have flourished long before Kalidasa (c. Sth century 
A.D.) who refers to him in the drama Malavikagnimitra. In the 
Lalitavistara (Chap. X) of about the first century A.D. the Buddha is 
stated to have learnt from Visvamitra 46 letters including am, ah and 
ksa. These three are treated as separate letters in Tantra alone. From 
this fact the pre-Buddha origin of Tantra can be inferred. In the above 
work, the word mairka occurs only in Tantra. The same work mentions 
Nigama which appears to be a designation of Tantra in this context. 
Among the relics of Indus Valley Civilisation, there are terracotta 
figures of matrkas and male figures sitting in a Yogic posture. Some 
scholars think that, even in those pre-Vedic times, Durga as Mother of 
the universe and Siva as Father were worshipped. This is a germ of 
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later Tantra. It is not correct to say that Tantric authority was not 
established outside Bengal. Like the Bengalis, the inhabitants of the 
upper classes in other parts of India are divided into three major sects— 
Saiva, Sakta and Vaisnava. The mantras of all these sects are Tantric. If 
similarity alone between Mahayana Buddhism and Tantra is regarded 
as indicating the latter having been derived from the former, then, on 
the same ground, the former may be supposd to have been influenced 
by the latter. A few basic differences between the two render it impos- 
sible for Buddhism to give rise to Tantra. Buddhism teaches action 
without desire for its fruit, but Tantra ordains action with an object in 
view. Tantra prescribes different ways of sadhana in accordance with 
the different temperaments and capabilities of the persons concerned. 
But in Buddhism, there is not much consideration for differences in the 
mental or intellectual make-up of individuals. Buddhism categorically 
forbids violence like animal-sacrifice; Tantra allows the sacrifice of 
animals. 

It is not clear what is meant by the reference to aborigines. Of the 
non-Aryan races, India was inhabited by Dravidas, Odras, Paundrikas, 
etc. They were residents of the south. To believe that Bengali scholars 
produced Tantra under their influence is to deny the genius which char- 
acterised Bengal writers through ages. Other classes of aborigines, viz. 
Santal, Garo, Koch, etc., inhabited the hilly regions of Assam. The 
Bengalis have always distinguished themselves for intellectual inde- 
pendence. For example, while the rest of India implicitly recognised the 
authority of the Miaksara@ in the laws of inheritance and succession, 
Bengal formulated her own laws in the Dayabhaga. In literature, they 
created a new literary style called Gaudi riti. In music, she contributed 
a distinct Raga called Gauda. To say that Bengali intellectuals bor- 
rowed Tantra from the above aborigines is an outrage towards their 
capacity and a denial of historical truth. Sakti has been worshipped in 
different forms and under various appellations in different parts of 

India. For example, Kamakhya in Kamartpa, GuhyeSvari in Nepal, 
Vindhyavasini in the Vindhya region, Jvalamukhi in Jalandhara, sixty- 
four Yoginis and Annapornd, in Varanasi etc. So, the Sakti-worship of 
Tantra is very late, and originated in Bengal—this view cannot be 
wholly accepted. 

Durga-worship, influenced by Tantra, is in vogue not only in 
Bengal. As Durgapija or Navaratravrata, it is current in other places 
too. 
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There is an image of Manas& Devi even on the far-off Govardhana 
hill. So, it cannot be asserted that serpeat-worship has been in vogue in 
Bengal alone. 

The Yogini-tantra is mentioned by Raghunandana in his 
Asf@vimSati-tattva and by KrsnZnanda in his Tantrasara. These writers 
belong to the sixteenth century. So, it is wrong to think that the above 
Tantra could not have been composed before the last three centuries. 
The work refers to the Koch King Visvasimha (middle of 16th cent). 
Some Tantric works, like the aforesaid Meru-tantra, may have been 
composed very late. There is nothing to prove the late origin of Tantra 
as a class of literature. 

Those, who attribute high antiquity to Tantra, push it back to 
prehistoric times. B. Foote claims to have found phalli among the neo- 
lithic remains in the Deccan.” Shama Sasui is of the opinion that the 
symbols, found on some old coins, dating back to periods earlier than 
even the sixth or seventh century A.D., are nothing but Tantric hiero- 
glyphics* which, according to him, are the precursors of the 
Devanagari alphabet. He thinks that some Tantric works may be of 
later origin, but they represent a much older tradition.” Thus, the 
Tantric Upanisads like the Tripuropanisad, containing Tantric mystic 
syllables, contain a tradition of remote ages.”° 

From the above arguments for and against the high antiquity of 
Tantra we can conclude that, in the matter of the origin of this class of 
literature, we must guard against the two extremes of a stupendously 
ancient period and a ludicrously modern epoch. May be that Tantric 
ideas originated even in Vedic times or earlier but systematic works 
were not, perhaps, composed earlier than the fifth century A.D. 

In the welter of arguments for and against the antiquity of Tantras, 
some light is clearly visible. The Gangadhara Stone Inscription of 
ViSvavarman (424 A.D.) mentions Mairs or Mother Goddesses and 
Tantra. The mention of Dakinis in association of the temple of the 
Mothers proves that P. C. Bagchi is wrong in his assumption about 
their late entry into Indian conception. The Brhat-samhita (57.56) of 
Varahamihira (c. 475-550 A.D.) mentions the groups of Matrs. The 
Visnu-purdna, one of the earliest of the existing Puranas, speaks of 
Visnu endowed with Sakti. It also mentions several names of Durga, 
and states that if she is worshipped with wine, flesh, etc., she fulfils all 
desires of the devotee. In the Kadambari of Banabhatta (first half of the 
seventh century), there is a description of a temple of Candika. It men- 
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tions the lion mount, the killing of Mahisdsura, the offering of heads of 
animals, doctrines of Pasupatas, etc. The Matrs and Yantras (diagrams) 
are also mentioned. The Harsacarita of the same author refers to magic 
circles and human sacrifice, Siddhis, etc. The Malatimadhava of Bhav- 
abhiti (c. eighth century) mentions human sacrifice to Camunda, 
Kapalika, etc. It also refers to supernatural powers acquired by man- 
tras. 

The Hilsa image of Tara, dating back to Devapala's time (c. 812- 
850) bears a Tantric formula containing the mention of Tara, who, 
therefore, cannot be regarded as very late. 

Whatever the date of origin of Tantra might have been, it appears, 
from epigraphical and literary evidences, that Tantric practices were 
established well before the sixth century A.D. In the case of the 
Reveda, centuries elapsed between the origin of the mantras and their 
compilation into Samhita. Similarly a long time might intervene be- 
tween the origin of Tantric ideas and practices and their codification in 
treatises. There is enough of evidence to prove that Tantra reached the 
acme of popularity during the period between the seventh and twelfth 
century A.D. 


Science in Tantra” 

The matters, dealt with in Tantra, are supposed by many to be 
speculative nonsense entirely divorced from the realities of life. Those, 
who have approached Tantra with a scientific bent of mind, have found 
in it much that is true scientifically. 

Seeing and hearing from afar, medical treatment from a great dis- 
tance — these are some Siddhis (success, power) stated in Tantra to be 
attainable through sadhana. It seems that the above Siddhis could ac- 
complish what can be done now-a-days by means of television, radio 
and teletherapy, etc. The great power of concentration and will force is 
recognised by those who study psychology. 

In Tantra, each deity has some colour or other. The Buddhas, in the 
posture of Dhyana, are represented as having a colour. In respect of 
creation, the Buddhist Tantra has the theory of nihilism (Siinyavada). 
From this as well as from their knowledge of colours, some presume 
that the Tantra writers were conscious of the light and its diffusion in 
the primordial state of the material world. What is now called cosmic 
Tay was, perhaps, not unknown to them. 
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The monosyllabic bijamantras of Tantra have inner significance. 
For example, lam and vam stand for earth and water respectively of the 
five elements (pavicabhiita). 


Tantra and Ayurveda 

These two branches of learning exercised influence on each other. 
Portions of some Tantric works deal with Ayurveda. For example, the 
Kalitantra devotes chapter II to etiology of diseases. Chapter xii 
prescribes medicines for diseases. 

One Bhavamisra of Akbar's court (16th. cent.) is known to have 
written a Tantrika-cikitsa. 

The science of Ayurveda appears to have developed on two lines, 
Vedic and Tantric. The latter, believed by some to have prevailed in 
pre-Aryan times, proceeds along two ways, one applying chemicals 
particularly, and the other poison. 

It is significant that the Ayurvedic work, attibuted to Agniveéa, is 
entitled Agnivesa-tantra. The last part of the Susruta-samhita is called 
Uttara-tantra. Surgery is called Salyatantra. 

There is difference of opinion regarding both the number and 
names of the Tantric works. The NityasodaSikarnava (i.22) gives the 
number as millions. According to orthodox scholars, whose opinions 
are referred to by A. Avalon, it is a lac or more. In some Tantras, the 
number is stated to be 64.72 

Tantras of Yamala class are eight; the names differ in different 
sources. 

According to the Sammoha Tantra, Cina has 100 main Tantras and 
7 subsidiary ones, Dravida possesses 20 principal and 25 secondary 
works, Kerala has 60 chief works and as many as 500 subsidiary ones. 
The Agamas number 18 according to the NihSvasa-tattva-samhita. 
From the Meru-tantra (i.21) we learn that Siva composed 108 Tantras. 

The Siddhanta Agamas of South India number 28; however, 
opinions differ as to their number and extent. 

The number of Pasicaratra Agamas is generally said to be 108. 
But, actually their number is over 200.73 


Works on Tantra” 

Besides those published, there is still a considerable number of 
works in manuscripts in different collections of India and in some for- 
eign institutions. We shall note below only the principal titles which are 
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very widely known. 

Principal works on the Agamasastra of Kashmir: 

(i) Malinivijaya, (ii) Svacchanda, (ili) Vijnanabhairava, (iv) 
Ucchusmabhairava, (v) Anandabhairava, (vi) Mrgendra, (vii) 
Matanga, (viii) Netra, (ix) Naifvasa, (x). Svayambhuva, (xi) 
Rudrayamala. 

The main works of the Pratyabhijna literature, closely related to 
Agama, are: 

(i) Sivadrsti of Somananda (ninth century), (ii) Pratyabhijnakarika 
of Utpala (ninth century), (iii) M@linivijayottaravartika of 
Abhinavagupta (tenth-eleventh century), (iv) Pratyabhijfia-vimarsSini of 
Abhinavagupta, (v) Tantraloka of Abhinava, (vi-vii) Tantrasara and 
Paramarthasara of Abhinavagupta, (viii) Pratyabhijnahrdaya of 
Ksemaraja, disciple of Abhinava. 

Main works of the Samhita class: 

(i) Ahirbudhnya, (ii) I$vara, (iii) Pauskara, (iv) Parama, (v) 
Sattvata, (vi) Brhadbrahma, (vii) Jianamrtasara, (viii) Jayakhya. 

Noteworthy among Tantras are: 

(i) Mahanirvana, (ii) Saradatilaka of Laksmanadesikacarya, dis- 
ciple of Utpala (ninth century), (iii) Kulaciidamani, (iv) Tantraraja, (v) - 
Kalivilasa, (vi) Jfana@rnava, (vii) Pranatosini of Ramatosana, 
(viii)Varivasyarahasya of Bhaskararaya (eighteeth century), (ix) 
Kularnava (c. tenth century), (x) Prapaficasara of Samkaracarya, (xi) 
Rudrayamala. 

, The Saundarya-lahari is a famous Tantric work attributed to 
Samkaracarya. 

The Varahi-tantra mentions fifty-four Tantras. Besides original 
Tantras, there are many digests, commentaries, lexicons, etc., e.g. 
Tantrasara of the Bengali Krsnananda (sixteenth century), 
Tantrabhidhana, MantrakoSa, etc. 

Of the Buddhist Tantras, famous are Arya-majijusrimiilakalpa 
(variously assigned to dates between the fourth and ninth centuries 
A.D.), Hevajratantra (c. eighth century A.D.), Prajiopaya-viniscaya- 
siddhi of Anangavajra (c. seventh to eighth century). JAdnasiddhi of 
Indrabhiti, disciple of Anafgavajra. 

Important Vaisnava Tantras are the Gautamiya, Kramadipika of 
KeSava. The Agni-purana (39. 1-7) names twenty-five Vaisnava 
Tantras; these are but the twenty-five Paficaratra Samhitas including the 
Samhitas mentioned above. 
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Women in Tantra 

Women occupy a very high position in Tantra. They are allowed 
equal freedom with men in Tantric rites. A woman, associated with a 
man for Tantric worship or for maithuna, is called Sakti, Prakrti or 
Lata. She can be one's own wife, the wife of another person or even a 
courtesan. Maithuna, one of the five makdaras, is not possbile without a 
woman. The mother is stated to be the most worthy person to be one's 
guru. The worship of virgin girls is regarded as a must in diksa and 
purascarana. 


Bhakti in Tantra 

The following nine modes of Visnu-bhakti are stated in the 
Bhagavata-purdna (vii. 5-23-24): Sravana (hearing), kirtana (reciting 
names,) smarana (remembering), padaseva (shampooing the feet), ar- 
cana (worship), vandana (salutation), da@sya (service), sakhya 
(friendship), @tma-nivedana (self-surrender). 

Some Tantras also recognise nine forms of bhakti. For example, 
the Rudrayamala (XXVII. 103-104) mentions nine ways with manana 
(reflection) for Sravana, dhyGna (meditation) for sakhya. This work 
leaves out the word Visnu, mentioned in Bhagavata. 

The Parananda-sitra (pp 6-7, Sittras 35, 38-59) declares—bhoga- 
svargapavar ga-kamksinam bhaktireva ekah panthah; bhakti is the sole 
means for those who desire enjoyment, heaven and salvation. 


Yuganaddha 

The word literally means bound or tied (naddha) to a yoke (yuga). 
The idea is that the male and the female are united like a pair of bulls 
tied to the yoke. It is a symbol pointing to the unique harmony and 
inter-relation of masculinity and feminity, of blunt truth and symbolic 
truth of intellect and humanity. 

It represents the union of the Male and Female Principles. In Bud- 
dhist Tantric philosophy, it is the non-dual state of unity of Stnyata 
(Vacuity) and Karuna (compassion).’5 

Guenther, in his book, Yuganaddha, tries, on the basis of Buddhist 
Tantras, to show that the Buddhist Tantrics view life as a whole. They 
do not permit excessive indulgence of passions nor do they teach total 
abstention or escape from life. They advocate complete reconciliation 
to the facts of life. The Tantric accent on the sexual aspect is a correc- 
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tive against the one-sided intellectualism and rationalism of philosophy 
which cannot tackle the problems of daily life. 


Value of Tantra 

Tantra liberalised the rites and rituals by reducing the rigour of 
Brahmanical practices. It ensured greater freedom of religious perfor- 
mances to women and Stdras; the rigid caste discrimination of the 
Brahmanical system was rejected. It laid greater emphasis on kriya or 
practices of certain kinds as means to progress on the way to salvation. 
Mere contemplation or meditation was not regarded as enough by Tan- 
tra. It prescribed means of healing diseases, causing mischief to ene- 
mies and of acquiring worldly happiness. Tantra also taught Siddhis or 
means of acquiring supernatural power whereby many worldly things 
could be achieved. 

These are the reasons which made Tantra popular among the mass 
of people. Its popularity was so deep and wide that it left its imprint on 
the Puranas’ and Smrti digests which played a vital role in the 
religious and social life of India. The Brahmanical religious practices 
were deeply tinged with Tantric colour. The mystic syllables, mandalas 
(circles), yantras (diagrams) and mudras (postures of hands) were in- 
corporated into the traditional modes of worship as indispensable 
elements. It appears that Tantra began to wield its influence on Puranas 
from the eighth century onward. In several Smrti digests, there are 
many references to Tantras, and quotations of Tantric verses, mantras, 
etc. According to the Kularnava-tanttra there was predominance of 
Sruti (=Veda), Smrti and Purana respectively in the Ages called Satya, 
Tret@ and Dvapara; in the present Kali Age Tantra predominates. The 
predominance of Tantra in Kali has been stated also in the 
Mahanirvana-tantra (i.28). 

The influence of Tantra is most marked on Buddhism. The deep 
influence on this religion led to the rise of Buddhist Sahajiya cult 
which, in its turn, was responsible for the growth of Vaisnava Sahajiya 
cult. As stated above, the Jainas, too, had their Tantra. 

The basic unity of the apparently different popular cults like Baud- 
dha Sahajiya and Vaisnava Sahajiya, etc., is that all of them aim at the 
attainment of Supreme bliss caused by Sadhana performed by man and 
woman in conjunction. According to these faiths, two separate currents 
combine to give rise to one principle, the advaya-tattva, which is com- 
plete bliss. This is mithuna-tattva, yamala-tattva or yugala-tattva, the 
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yuganaddha-tattva of the Buddhists. This advaya-tattva, according to 
Tantra, is pure bliss caused by the union of two currents represented by 
Siva and Sakti. This state of supreme bliss is attainable by Tantric 
Sadhana which consists in Yogic practices. According to the Bauddha 
Sahajiyas, too, Yogic practices are necessary to reach the goal which 
they call Mahasukha. But, in place of Yoga, the Vaisnavas substituted 
love (prema). 

Tantra is valuable in other respects too. Some Tantric works men- 
tion rivers, lakes, hills, forests, pithasthanas, etc. Thus, their geographi- 
cal importance is undoubted. 

Some Tantras mention names of gurus. Of them, the gurus of the 
Manavaugha category (e.g. Nilatantra V.65, 66; Syamarahasya iii. 
241-44; Mahavidyatantra, Tarakhanda 164-169, Nityotsava, Ulldsas 
iii, V appear to have been people of flesh and blood. Moreover, they re- 
present different traditions. The Pa@rdnanda-siitra mentions the names 
of six Tantric teachers, and cites three. 

Articles of food and drink, recommended for offering to the dei- 
ties, appear to reflect the food-habits of the people. 

Some Tantras reveal the ethical outlook of the people and their 
moral ideas. Thus, they throw light on the ways of life of the people in 
the periods concerned. : 

Some Tantras, particularly those related to Kashmir Saivism, con- 
tain highly philosophical ideas. They have some value for the history of 
Indian philosophy. 

Biographical or autobiographical information about the authors is 
very meagre in Sanskrit works. Happily for us, some Tantric works, 
both original and commentaries, contain information about their au- 
thors, their dates and patrons, etc. In this connexion, mention may be 
made of Raghavabhatta, author of a gloss on the Sdradatilaka, 
Saktapramoda of king Rajanandana, Tantrapradipa of Gadadhara, 
Mantrapradipa of Harapati, Panatosini of Ramatosana, Sarvananda- 
tarangini of Sivanatha, Satcakraniripana of Nandarama and 
Tarabhakti-sudharnava of Narasimha Thakkura. 

From the point of view of history of Sanskrit literature, Tantra is 
valuable. Some Tantras refer to such works as are lost. Again, a par- 
ticular Tantra, mentioning a work,” about which we know nothing, 
throws some light on the relative chronology of the two. 

We know of at least one Tantra, entitled Vidyarnava (Calcutta 
Asiatic Soc. Cat., VIII, Serial No. 6206), which is important for 
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political history. It gives an account of the foundation of the town of 
Vijaynagar, which is different from all accounts found in several mod- 
em works on Vijaynagar. 

The work is stated to have been composed at the request of a King 
of Vijaynagar, the posthumous son of Praudhadeva. The author states 
that, after the death of Praudhadeva, he acted as regent according to the 
wishes of the people. As regent, hé is stated to have built the town of 
Vijaynagar resembling the mystic Sricakra. 

The unnamed patron of the author is supposed by Gopinath Kavi- 
taj, probably on the testimony of a MS. of the above work at Varanasi 
Sanskrit College (Brahmasiitra-Acyutagranthamala, Varanasi, Intro., p. 
54). 

The historicity of the above account is doubted by some scholars 

(Calcatta Asiatic Soc. Cat. VIII. pt.2, Intro., p.XXV). 
, In the above work, there is a list of teachers of the school of 
Samkaracarya beginning with this great exponent of Advaitavada and 
ending with the author himself who claims to have belonged to this 
school. This list, which is corroborated by a list occurring in the Kra- 
mottama (Calcutta Asiatic Soc. MS. Cat., VII, Serial No. 6351-2), con- 
tians some names which are otherwise unknown. 

Some Tantras, which are lost, exist only in Tibetan and Chinese 
translations. But for these translations, we would have been quite igno- 
rant of a vast portion of the Tantric literature. 

From at least one Tantra, viz. Brhad-gautamiya Tantra,” we learn 
of the different regions of India, in which Tantric religion developed, 
and Tantras were composed. It states that the Tantric preceptors of the 
West (perhaps Kashmir) are the best, those of the South medium and 
those of Gauda and Kamaripa are inferior, and the preceptors of 
Kalifga are the worst. 


Sakta sect—A General View 

The worshippers of Sakti as the highest divinity are called Sakta. 

Like Tantric works in general, Sakta Sastra declares that the princi- 
pal aim of a Sakta should be to realise his identity with Yantra, Mantra, 
Guru and Devi. . 

Like the followers of Tantra, the Saktas also developed some prac- 
tices which appear to be immoral to an impartial observer. For ex- 
ample, the Kauldvalinirnaya declares that all women, excepting the 
preceptor’s wife and the wife of a Sakta of the Vira type, are fit for 
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sexual intercourse. It allows (viii. 223-225) even incestuous sexual 
union. 

A popular Sakta superstition is that jackals (Siva) are Sakti incar- 
nate. 

Saktavidyas (mantras) are divided into three classes, viz. Kadi 
(KA. 1, LA, HA, LA, HRIM) Hadi (HA, SA, KA, HA, LA, HRIM) and 
Sadi (SA, .KA, HA, LA, HRIM).” 

Saktas are broadly divided into two classes, Kalikula and Srikula’. 
Again, they are divided into three schoolds, viz. Kadi, Hadi and 
Kahadi. 

Saktism reached a high degree of development in Bengal. The 
Sata Tantras of this region regard Sakti as the pivot round which the 
entire Sakta philosophy revolves. 

Sakti is both manifest (Vyakta) and unmanifest (avyakta). Everyth- 
ing from the principle of Mahat to the minutest atom is her creation. 
The main object of a Sakia is the realisation of the identity of Siva and 
Jiva.! 

The idea of Sakti as the Supreme Power, perhaps, owes its origin 
to the matriarchal or mother superior system which prevailed in ancient 
India, and is found even now among some tribes. In this connection, it 
may be stated that, in the Manu-smrti (ii.145) the mother is regarded as 
superior even to a thousand fathers in point of honour. It may be men- 
tioned that, in Vedic maniras relating to marriage, the newly married 
woman is exhorted by the husband to be a samrajni (Empress) in the 
household. 

India was not the only country where matriarchy was firmly rooted 
over a wide area. Frazer thinks®? that it was widespread throughout 
Asia Minor. He points out that mother superiority lingered on in Egypt 
down to the Roman times (4th-Sth cent.). 

Ehrenfels thinks (Mother Right in India) that female domination in 
Indian society was wider and deeper than in any other country of the 
world. 

In course of time, Sakta philosophy became subtle and complex. It 
recognises the 36 Tattvas which are as follows. Siva, Sakti, Sadasiva, 
Isvara, Vidya, Maya, Avidya, Kala, Raga, Kala, Niyati, Jiva, Prakrti, 
Manas, Buddhi, Ahamkara, Pafica-tanmatra, Pafica-bhiita, Dasendriya. 

In the philosophy, Siva is the Supreme principle. Though he is 
non-dualistic (Advaita), yet he is coupled with inherent Sakti. Sakti is 
the manifestation of Siva as the rays are of the ‘sun, the burning power 
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of fire and the effulgence of a jewel. 

Jiva is nothing but a part of Siva, but covered by kaficukas (cover 
of Maya etc.) and mala (literally dirt: i.e. impurity causing rebirth and 
suffering). 

Sakti resides in the body as kundalini (a coiling serpent). Sakta- 
sadhana aims at the redemption of Jiva from suffering and establishing 
him in everlasting bliss and consciousness. 

Supreme Siva resides in the Sahasrara lotus within head. 

Kundalini, being awakened, rises from the miiladhara at the base 
moves upward, penetrates the Cakras and finally reaches Sahasrara, 
abode of Siva, and is united with Him. This union results in perfect and 
inexpressible bliss the experience of which is the swnmum bonum of 
the aspirant’s spiritual life. 

This philosophy advocates Parinama-vada according to which the 
unmanifest Sakti Herself is evolved as the manifest objects. This is also 
called Satkaryavada, i.e. the doctrine of the effect inhering the cause as 
the sprout pre-exists in the seed. 

According to Vedanta philosophy, the world is unconscious illu- 
sion (Maya), created by the conscious Brahman. According to Tantric 
philosophy, Maya of the conscious Brahman is also conscious as there 
is identity of the Saktiman (possessor of Sakti) and His Sakti. 

The doctrine of Sakti -parinamavada is also called Abhasavada; it 
is the manifestation of objects by the conscious principle which itself 
remains unaffected. 

An aspirant, endowed with Divyabhava, which is stated as the best 
(sarva-bhavottama), does not require an image nor any external rite. He 
is absorbed in Antaryaga. For him, paficamakara does not mean gross 
substances, but their spiritual forms, as indicated earlier. 

A Sadhaka of Virabhava has to perform external rites; he resorts to 
parcamakaras in their gross forms. If necessary, he has to perform the 
six Tantric black rites of Marana, Uccatana, etc. He has to face severe 
tests. He practises sadhana in a cemetery or other lonely spots. He is 
called vira (hero) as he has to be strong, fearless and self-restrained. 

The worship of Sakti, also called Tripura, Tripurasundari or 
Mahatripurasundari, who is identified with Para Samvit (Supreme 
Consciousness) which again is conceived as Brahman, who is beyond 
the 36 Tattvas; it is twofold; Antaryaga stated above and Bahiryaga in- 
volving external rites. 
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The Goddess is worshipped in three forms, Sthila, Sitksma and 
Para. In the first form, she has anthropomorphic features, and is acces- 
sible to the eyes and hands of those who have mantrasiddhi. 

The second one, consisting in mantra, is comprehended by the ears 
and speech of the holy persons. 

The third form is comprehended by the mind of holy devotees. In 
external worship, differnt symbols of the Goddess are worshipped. Of 
these, the Sriyantra or Sricakra is the best. 

Sakti-sadhana aims at the elevation of man from animality to a 
spiritual height through the restrained enjoyment of worldly pleasures 
and not by their denial. Irrespective of caste or sex, everybody has a 
right to practise this sadhana while living the worldly life and not 
renouncing it. 


Protestantism in Tantra 

It is interesting to note that at least one Tantra raised a voice of 
protest against the conventional Tantric practices. 

A fragmentary Parananda-mata or Parananda-matasamgraha™ 
forbids nydsa and animal sacrifice which are generally regarded as 
essential for Sakti-worship. 


Tantra Beyond India 

Though the place of origin of Tantra is not known with certainty, 
we find its influence far beyond India. We have seen, in connexion 
with the classification of Tantra, that many other neighbouring coun- 
tries reveal their familiarity with Tantras, China and Tibet deserve spe- 
cial mention is this connexion. It should be noted that some Sanskrit 
Tantras are preserved only in Chinese and Tibetan versions, the original 
works being lost. We have evidences of these two countries having 
been visited by Tantric philosophers and scholars from ancient India. 
How decp Tantric influence was in Tibet can be understood from the 
life of the famous votary of Tantra, Milarepa™ (born 1052 A.D.). We 
are informed of the severe ordeals he had to pass through before the 
achievement of the highest result of Tantric Sadhana. We come to learn 
that his preceptor was Marpa whose preceptor was Naropa.** We know 
of at least four Tantras, viz. Sirafcheda, Vinasikha, Sammoha and 
Nayottara, introduced into Kambuja (Cambodia) about 800 A.D. Mon- 
golia and Japan are some of the other regions where Tantra was intro- 
duced. Of the Tantric work, Ganapati-tattva, an old Javanese text only 
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is available. 

Among the nearest neighbours of India, Nepal appears to have 
been very much influenced by Indian Tantra. The Durbar library of 
Nepal preserves the NihSvasa-tattva-samhita, written in the Gupta 
script of the eighth century A.D. The original work may date back to 
the sixth or seventh century. 

The same library preserves a manuscript of the Jayadrathayamala. 
In this connexion, it may be noted that the Caryapadas, dating back to 
about thousand years ago and regarded as the earliest Bengali work, 
which are deeply imbued with Tantrism, were discovered in Nepal. 

Buddhism was not the only medium through which Tantra 
migrated outside India. Through Brahmanical media also some Tantras 
found their way beyond this country. Nearly 1200 years ago, during the 
reign of Jayavarman II, the Brahmanical Tantras, SiraScheda (i.e. 
Jayadratha-Yamala), Nayottara, Vinayasila (acc. to some, supplement 
to Jayadratha-Yamala) and Sammoha, all included in Sivagama, were 
taken to Cambodia. 

From Chinese accounts we learn that the worship of several 
Mother Goddesses, e.g. Mahakali, Mahisamardini, etc. was introduced 
ir Asiatic countries beyond India. 


Tantra and Timaeus® 

Tantra contains certain striking similarities with the Timee 
(Timaeus) of Plato (428-348 B.C.). 

Among the vessels, Plato speaks of two conduits existing on both 
sides of the vertebral column. These, like the Tantric Ida and Pingala 
on two sides of the Susumna, seem to be fanciful things and not 
anatomic realities. 

Again Plato conceives the earth as a cube, fire as a triangular pyr- 
amid, air as octahedral and water as icosahedral. In Tantra, these are 
represented by mandalas (diagrams) which are square, triangle, two 
equilateral triangles, one upon the other, crescent moon; either is 
represented by a circle.®” 

The above parallelism might be accidental coincidence. The possi- 
bility of the one country influencing the other cannot, however, be 
absolutely ruled out. It should be borne in mind that cultural contact 
between India and Greece dates back to a period earlier than the inva- 
sion of Alexander (327-26 B.C.). 
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Tantra and the Jews 

The Jewish doctrine of Kabbalah has many similarities with 
Tantric ideas. Like Tantra, the adherents of this doctrine believe in the 
power of letters, magic, amulets, the unity of microcosm and macro- 
cosm, etc. These ideas were in vogue in Egypt about the ninth century, 
and from there migrated to Europe. There are evidences of Indo-Egyp- 
tian contacts from long before the above date. So, in all probability the 
Kabbalah was influenced by Tantra via Egypt. 


Tantra and Christianity 

C. Eliot points out®* some parallelisms between Tantric and Chris- 
tian rituals. He has drawn our attention to the fact that, even in the An- 
glican Church, an indispensable part of the ceremony of baptism is 
sprinkling with water; this practice is similar to Tantric Abhiseka. The 
cross of the Christians resembles the nydsa of Tantra as Woodroffe 
points out.” Baptism includes a formula which is similar to Tantric 
mantras. It is supposed that baptism ensures life in heaven but, the un- 
baptised have a dubious future. Similarly, Tantra believes in the attain- 
ment of the spiritual end through physical means. In the Roman 
Church, the rite includes exorcism and the use of salt, oil and lights. 
This is very much like similar practices in Tantra. The bread and wine, 
offered in an Eucharistic sacrifice, are regarded as the flesh and blood 
of Christ. The Christians eat this bread and drink the wine. In Tantric 
Tites, meat and wine are essential. 

Though the suggestion of parallelism is ingenious, yet no plausible 
case of borrowing on either side can be made out. The parallelisms are 
superficial, and appear to be accidental. 


Degeneration and Denunciation 

Orthodox Hindus deprecate Tantric practices. In his Tantravartika, 
Kumarilabhatta (c. eighth century A.D.) clearly brands Tantra as out- 
side the pale of Vedic religion. The principal reason of this aversion 
towards Tantra is that it voiced a protest against the rigours of 
Brahmanical religious practices. Again, Tantra allowed greater freedom 
in religious matters to women and Sudras who were denied many priv- 
ileges enjoyed by men of upper classes. Another reason of the anti- 
Tantra attitude is probably that, contrary to the orthodox religion, it 
prescribes rites calculated to do harm to others and even destroy them. 
The Mimamsa definition of dharma is codanalaksandratho dharmah. It 
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has been explained as that which, based on Vedic authority, is designed 
to produce well-being. This outlook on dharma naturally led to con- 
tempt towards Tantra. Kulliika says — vedapramankam Sreyah 
sadhanam dharmah. As some Tantric practices are deliberately de- 
signed to do harm to others, Tantra was looked down upon. 

It should be noted that a time came when people cared more for the 
Tantric practices than for the philosophical and spiritual aspects of 
Tantra literature. The result was moral degeneration. Tantra prescribed 
easier modes of sadhana. In doing so, it allowed the satisfaction of 
natural human propensities as means of progress in the path to libera- 
tion. Human nature being what it is, this attitude of Tantra gave human 
beings a licence for self-indulgence. In fact, some late Tantras them- 
selves appear to encourage the satisfaction of carnal instincts. The 
Kaulavali-nirnaya (iv. 15 ff.) openly declares that, for Saktas, there is 
No greater happiness than sexual enjoyment; by resorting to this prac- 
tice alone one can attain Siddhi. The Tantra allows free sexual inter- 
course with the wives of others, excepting the guru, and of a Sakta who 
has acquired the status of Vira. The Kalivilasa-tantra permits indis- 
criminate sexual intercourse on the part of a Sakta. The drinking of 
wine is also stated to lead to enjoyment and liberation. 

The degenerated Tantric religion gave rise to such sects as 
Kartabhaja in Bengal. Guruvada, according to which the human guru 
was regarded as an incarnation of Siva, went to such an extreme that a 
newly married girl had to allow herself to be enjoyed by the guru be- 
fore her first meeting with the husband. 

In the wake of the renaissance in the 19th century, as a result of the 
impact of western education, and the dawning of enlightenment, the ra- 
tionally disposed people vehemently denounced Tantric practices. 
Western stalwarts like Wilson, Monier Williams, Hopkins, etc. also 
looked down upon Tantras as debased and barbarous. Barth detested a 
left-handed Sakta as a ‘hypocrite and a superstitious debauchee'. 

The famous litterateur, Bankim Chattopadhyay, found only lust 
and liquour in the Tantric religion. 

From an impartial observation it can be said that the Tantras doubt- 
lessly contain highly philosophical matters. But, in actual practice, 
degeneration set in. With the Sastric support, the baser instincts of the 
Tantric devotees came into full play, and they became extroverts. 
While such degeneration is, of course, detestable the criticism, levelled 
against Tantra as a Sastra is not wholly fair. It is not the fault of the 
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Ganges if its water is used for washing unclean things. Similarly, if 
some people use Tantras as a means of satisfying animal passions, the 
Tantra literature in general cannot be categorically denounced. 

Some highly intellectual men of India and even of the west not 
only admired Tantra, but also took to the Tantric way of life. Sibchan- 
dra Vidyarnava (1860-1913) was a prominent Bengali who mastered 
the Tantric philosophy. Justice Woodroffe (1865-1936) became his 
disciple, and made original contributions to Tantric philosophy. 

Despite the deprecatory attitude of the orthodox Brahmins towards 
Tantra, we have seen how this Sastra influenced almost all the cultural 
aspects of Indian society. Most of the Hindu Tantras were written by 
the Brahmins. 


Literary Value of Bengal Tantra 

Though the Tantras are mainly concerned with rites and rituals and 
philosophy, yet gems of poetry flash here and there. We quote some 
verses with their translation. 

madhye tu tam mahadevim siryakoti-samaprabhavam! 

chinnamastam kare vame dharayantim svamastakaml! 

prasaritamukhim bhimam lelihanagra-jihvikam! 

pibantim raudhirim dharam nijakantha-vinirgatami! 

Tantrasara (Krsnananda) 

(d salute) that great goddess, Chinnamasta, who, the terrible one, 
has effulgence like that of a crore of suns, holds her own head in her 
left hand, extends her face with the licking tip of her tongue, drinking 
the stream of blood flowing out of her own throat.] 

An excellent realistic description of the fierce Chinna-masta, 
couched in apposite words. 

papa-Sila-vinirbhinnam siktam visaya-sarpisal 

raga-dvesanalaih pakvam mrtyur-asnati manavaml/ 

Sakt@nanda-tarangini (I) 

[Death devours man who is pierced by the spear of sin, wetted by 
the clarified butter of objects of senses, and cooked by the fire of at- 
tachment and animosity.] 


NOTES 


1. According to the Saktimangalatantra, it is supposed that these 
regions were named after the vehicles used to traverse them. Visnu, 
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ratha and afva mean respectively sea-going vessel, chariot and 
horse; gaja denotes elephant. 


. See Tantric Texts Vol. I, ed. A. Avalon, Introduction, pp. ii-iv. The 


Saundarya-lahari, attributed by some to Samkaracarya, refers to 
64 Tantras. On the number of Tantras, see D.N. Bose, Tantras — 
their philosophy etc., Saundarya-lahari (trs., pp. 117-20), P.C. 
Bagchi, Studies in Tantras, p. 5; Abhinavagupta, Tantraloka (i. 
18); NityasdaSikarnava (part of VamakeSvaratantra) 1. 13-22; 
Kaulavalinirnaya (1.2-14). 


. Vide P.C. Bagchi, Studies in Tantras, p. 3. 
. Buddhist Tantras are generally divided according to the three 


broad divisions of later Buddhism, viz. Vajrayana, Sahajayana and 
Kalacakrayana. There are sectarian divisions of Jaina Tantra too. 


. cf. brahmpadme prthivyam tu vartante ma@nusadayahlevam cakre 


sarvadehe bhuvanani caturdaSalpratideham pareSani brahman- 
dam natra samSayahi/ Nirvana-tantra. (In the earth, the Brahma- 
padma, human beings etc. exist. Thus in the Cakras in the entire 
body fourteen worlds (reside). O Supreme Goddess, every body is 
a cosmos (Lit. the egg of Brahma). There is no doubt about it. 

cf. brahmande ye gunah santi te tisthanti kalevare. 

In the Atharvaveda, perhaps for the first time, the body has been 
stated as having eight Cakras, nine doors; it is imagined as con- 
taining a golden cell, the heaven covered with lustre. 

cf. astacakra navadvara devanam purayodhya tasyam hiranmayah 
koSah svargo jyotisavrtahil x.2 . 

See Woodroffe, Sakti and Sakta (3rd. ed.), p. 399. 

The word ‘pasu' is derived from the root pas (to bind). 


. It generally denotes various hand-poses used in religious rites; e.g. 


Kiirmamudra, Matsyamudra, etc. In the Yoginitantra (Chap. vi.), it 
appears to stand for coms like barley which can be chewed. 

Gop Krsna, in his Biological Basis of Religion and Genius, dis- 
cussed the scientific basis of Kundalini. Also see introduction by 
Weizsacker. 


. Sardha-trivalayakara, svayambyu-linga-vestita. Sarparajni (ser- 


pent-queen) of the Rgveda seems to be the precusor of it. 


. cf. For instance, deva eva yajed devam nadevo devamarcayet/ 


Gandharva-tantra. 


. See Glossary. 
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15. 


cf. akrtva manasam yagam na kuryad vahirarcanam!/ antahpijam 
vind devi vahyapiija vrtha bhavet! Sanatkumara-tantra. 

Without doing mental sacrifice, do not perform external worship. 
O Goddess, without internal worship external worship becomes 
futile. 

Sarvasu vahyapiijdsu antahpiija vidhiyate/B hitasuddhitantra. 

In all external forms of worship, internal worship is prescribed. 
manasapi mahddevyai naivedyam diyate yadi/ yo naro bhakti- 
samyukto dirghayuh sa sukhi bhavet! Gandharva-tantra. 

The man who, with devotion, offers eatables to the Great goddess 
even mentally, becomes long-lived and happy. 


16. Ullasa vi. 


17. 


18. 
19. 


20. 
21. 


22. 
23. 


25. 


27. 


For details, see Woodroffe : Introduction to Tantrasastra, 1952, 
(pp. 134-35). 

Vide Saradatilaka, Chap. (i) and SaktGnandatarangini, Chap. i. 
The word occurs, for the first time, perhaps in the Rgveda, Book 
VII- Vasvi su te jaritre astu saktih. 

See Kubjikatantra, Patala i. 

Vide Saradatilaka, Chap. i. 

See Kubjikatantra, Chap. i. 

cf. saccida@nandaripam brahmaivaham sphuratprabham 
Yoginitantra, 1, Chap. x. 

I am none but Brahman in the form of Sat (Existent), Cit., (Con- 
ciousness) and Ananda (Bliss, Joy), One whose lustre shrines. 


. Cf, matasvat-paramariipam tanna janati kascana Saktananda- 


tarangini, Chap. iii. 

O Mother, nobody knows your Supreme Form. 

cf. amiirtau cit sthiro na Syat tato miirtim vicintayet! 
Consciousness does not become fixed on the formless; so 
contemplate an image. 

The ignorant critics denounced the followers of this @ca@ra in the 
following manner: 

@ntahSakia vahih Saivah sabhayam vaisnava matah! 
nanarupadharah kaula vicaranii' mahitale/! 

The Kaulas roam the earth asssuming many guises — they are 
inwardly Saktas, outwardly Saivas, and regarded as Vaisnavas in 
the assembly. 

On the qualifications of a guru, see Tantrasara, Chap. i. 
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29. 
30. 
31. 


32. 
33. 


34, 
35. 
36. 
37. 
38. 
39. 
40. 


41. 
42. 
43. 
44. 
45. 


46. 
47. 
48. 
49. 
50. 
51. 
52. 
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. About its many varieties and sub-varieties, see G. Kaviraj, Tantric 


Sadhana O Sidhanta, 1, pp.149 ff. 

The significance of diksa is stated in the following verse: 

diyate jfanasadbhavah ksiyate pasuvasanal 
danaksapanasamyukta diksa teneha kirtital/ 

By it one is given knowledge and one's animality is destroyed. 
GOS ed., pp. 1-3,13. 

Also see section on Brahmana, Upanisad and Tantra. 

See S.A. Dange, Sex in Stone and the Vedic Mithuna, ABORI, 
Diamond Jubilee Vol., pp. 546ff., 350. 

Vide A. Avalon : Principles of Tantra, p. 41. 

cf. Gtharvanam copaveda-stantrariipah sa eva hil Sukranitisara iv. 
3.39. 

Catvari vak parimita padani manusya vadanti. 

R.C. Hazra, Studies in Puranic Records, etc. Chap. V. 

Also see Tantra and Vedanta. 

Tantric Vidya is divided into three groups, Kadi, Hadi and Sadi. 
See P.V. Kane, History of DharmasSastra, Vol. V. 

Also see section on Brahmana, Upanisad and Tantra. 

In some later Tantras, dualism is recognised; e.g. Mrgendra-tantra, 
ii11. 

I§varasiddheh — Samkhyasitra, i.92. 

See B. Bhattacharya, Sadhanamaia, Intro. 

e.g. Padma-purana, Patala (ed. K.N. Bhaktivinoda), Ch. 38. 
Ujjavala-nilamani, section on Radha. 

See Jiva's Laghubhagavatamrta and his commentary on the 
Brahmasamhita as well as Krsnadasa's Caitanya-caritamrta, Adi, 
Ch. iv. The verse is — 

devi krsnamayi prokta radhika para devatal 

sarva-laksmimayi sarvakanith sammohini paral! 

Goddess Radhika, made of Krsna, possessed of all grace, all lustre, 
the Supreme enchanter, is said to be the supreme Divinity. 

See S.B. Das Gupta, Sriradhar Kramavikas, p. 332. 

cf., for instance, Bhagavata, xi, 3.47; 5.28, 31 etc. 

Ubhabhyam veda-tantrabhyam mahyantiibhaya-siddhaye. 

See D. Desai, Erotic Sculpture of India. 

See Cunningham, Archeological Survey Report, IX. 

See Tantrayana Art. 

See Tantrayana Art; Rawlinson, Tantra; Nawab, Jain Paintings, 
Vol. I. 
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53. 
4. 


5S. 


56. 
37. 


5 


oo 


59. 


67. 


68. 
69. 
70. 
71, 


See N.K. Bose, Canons of Orissan Architecture, pp. 92, 154. 

See Prajnanananda, Bharatiya samgiter Itihas, (in Bengali) I, 
pp.300ff. 

According to some, it is the Hinduised form of Ka-me-kha, the 
name of a goddess worshipped by the Khasi tribe in the form of 
Yoni (female organ). See N.N. Bhattacharyya, History of the 
Tantric Religion, p. 103. 

See Vanglar Sadhana by Ksitimohan Sen, pp. 47-48. 

gaude prakasita vidya maithilaih prabalikrial 

kvacit kvacin maharastre gurjare pralayam gatal/ 

Vide R.C. Chanda, Indo-Aryan Races, p. 153 f.n. 


. Cf. vasistho brahmaputro’ pi cirakalam susadhdnam! 


jagama cinabhumau ca yatra buddhah pratistitahl/ 

(Even Vasistha, son of Brahman, attained good penance for a long 
time in the land of China where the Buddha is established.) 
gaccha tvam bharate varse adhikaraya sarvatah! 
pithopapitheksetresmin kuru srstimanekadhal/ 

(You go to India for all-round possession. In this land, perform 
creation in many ways in Pithas and sub-pithas. 

Vide N.N. Bhattacharyya, History of the Tantric Religion, pp. 87ff. 


. See Adonis Attis Osiris, pp.34-35. 

. Ency. of Rel. and Ethics., 1. 

. See R.C. Hazra, The Devi-Purana, Indian Antiquary, V. 1942-43. 
. R.D. Banerji, Pre-historic Ancient and Hindu India. 

. On this question, see Yadavesvar Tarkaratna, Tantrer Pracinatva, 


Sahitya-samhita (Journal), Agvina, 1317 B.S. 


. The Nrsimha-tapaniyopanisad, belonging to the Atharvaveda, is 


like a Tantra. Samkaracarya wrote a commentary on it. 

Vide Foote, Collection of Indian Prehistoric and Proto-historic 
Antiquities, Madras, 1916; K.R. Subramanian, Origin of Saivism 
and its History in Tamil Land, Madras, 1929; P.T.S. Iyengar, Stone 
age in India, Madras University. 

JASB, IV, p.628. 

Ind. Ant., 1906, pp.277ff. 

Ibid., 1906, pp. 274-76. 

See B. Bhattacharya, Scientific Background of the Buddhist Tan- 
tras, THQ, xxxii, No. 2, 3. 

For the scientific basis of the Kundalini-yoga of Tantra, see G. 
Krishna, Biological basis of Religion and Genius and its introduc- 
tion by Weizsacker. 
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. See Sabdakalpadruma under Tantra. 

. See Schrader's list. 

. Works of Bengal will be dealt with separately. 

. Sadhanamaia, Il, p. 505. 

. For Tantric influence on Puranas, see R.C. Hazra, Studies in 


Pur@nic Records, etc., p. 260. According to some, the 
Devimahatmya of the Markandeya-purana is only an epitome of 
Tantric physiology and cosmogony. Vide Paackadi 
Vandyopadhyayer Racanavali, Il, p. 298. 


. For influence of Tantra in the Far East, see P.C. Bagchi, Studies in 


Tantras; R.C. Majumder, Inscriptions of Kambuja and JRAS, 
1950. Also see S.C. Banerji, Sanskrit Beyond India. 


. See P.C. Bagchi, Op. Cit., pp. 17-18; The Age of Imperial Kanauj, 


p. 321. 
See Classification of Tantras. 


This idea accords well with Sri Aurobindo's following line " we are 
sons of God and must be even as He. 

His human portion, we must divine." In Vedanta philosophy 
also, the realisation of the identity of jivatma@ and paramatma is the 
highest knowledge. In the famous oft-quoted line Srnvantu vifve 
amrtasya putrah, the last two words are taken by some to denote 
human’ beings who are regarded as the progeny of the Immortal 
One. Religion, according to a scholar, is the progressive realisation 
of the divinity in man. 

Adonis, Attis, Osiris, pp. 394-95. 


in the Society's Journal, 1939, with a short summary of the con- 
tents in English. 


. See The Life of Milarapa, trs. from Tibetan into English by L.P. 


Lhalungpa. 


. "Of Indian, saint of the new esoteric order and King of 


Translators" /bid., p. 43. Naropa was, perhaps the Tibetan name or 
designation of the Indian saint concerned. 


. On this topic, see Filliozat, Classical Doctrine of Indian Medicine, 


pp. 234-35. 


. Vide A. Avalon, Tantric Texts, Vol. II. 
88. 
89. 


Hinduism and Buddhism, Il, p. 275. 
Principles of Tantra, pp. Lxxi-Lxxvi. 
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Il. Geographical Account of Bengal 


The subject of the present work is the contribution of Bengal to 
Tantra literature. So, before taking up the subject of study, it is neces- 
sary to define the geographical limits of Bengal through the ages. Ben- 
gal today is a truncated province. One should not think that Bengal had 
always its present boundaries. We shall deal with not only the political 
confines of this region, but also with its cultural boundaries; the culture 
of a place transcends its narrower political limits. 

The Aitareya Brahmana (vii 17-18) contains the earliest reference 
to Pundra; a portion of ancient Bengal was called Pundravardhana- 
bhukti. The Aitareya Aranyaka, for the first time, mentions the tribe 
called Vanga. The Aryavarta of Baudhayana Dharmasiitra does not 
appear to have comprised the region known as Vargadesa. Manu’s 
Brahmavarta (ii 17) or MadhyadeSa (ii 21) did not include this portion 
of India. But, Manu's Aryavarta (ii 22) appears to have comprised it. 

It is not possible to determine precisely when Bengal was 
Aryanised. This much, however, is certain that there was an interval of 
centuries between the settlement of the Aryans in north-western India 
and their conquest of Bengal which was inhabited by non-Aryan tribes. 
R. C. Majumdar infers that this region came under the control of the 
Aryans in the period between the sixth and the fourth century B.C. That 
Bengal had been beyond the pale of Aryan civilisation in ancient times 
is proved, inter alia, by a verse! which ordains that a person visiting 
this land as also Anga, Kalinga, Saurastra and Magadha except for pil- 
gtimage, is degraded requiring sacrament of refinement again. This 
verse has been current from very early times, though the exact time of 
its origin is unknown. 

Greek and Latin sources are of special importance in determining 
the geography of ancient Bengal. From their accounts we learn that the 
major part of the present-day Bengal was known as Gangaridae. Accor- 
ding to Ptolemy, it extended from the river Suvarnarekha or Hooghly 
up to the Padma. Pliny’s testimony is that Pundravardhana was the capi- 
tal of Gangaridae which, broadly speaking, comprised Vanga, Suhma 
and the stretch of the land called Pundra. The other places, included in 
ancient Bengal, were known as Samatata, Harikela, Karnasuvarna, 
Gauda, Varendra and Radha. 
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The present West Bengal comprised Suhma, Radha and 
Kamasuvamna. Most of the modem Midnapore district was known as 
Suhma. The famous Tamralipta (=modern Tamluk) was included in it. 
Radha extended over the eastern portion of the above district and the 
district of Burdwan. Probably the river, Damodara, was the dividing 
line between north and south Radha. Broadly speaking, the district of 
Mursidabad was called Karnasuvarna. 

The present East Bengal (=Bangladesh) included Vanga,” Samatata 
and Harikela. In course of time, the land to the east of the Brahmaputra, 
comprising northwest Mymensing, Comilla, Tripura, Noakhali and, 
perhaps, even Chittagong, came to be included within Bengal. 
"Vafigaladesa* used to denote the whole of East Bengal. The stretch of 
land to the south of Kamrup or Assam, the south-east of Karnasuvarna 
and to the east of Tamralipta was known as Samatata. According to 
some, the modern district of Faridpur in Bangladesh was named 
Samatata. Others, however, take it to stand for modern Dacca district. 
Some scholars are of the opinion that the present district of Twenty- 
four Parganas (North and South taken together) near the sea and the 
districts of Khulna and Bakharganj were comprised in Samatata. 
Harikela used to denote the region in the eastern boundary of 
Vangadesa. The north Bengal of to-day was constituted by Pundra (or, 
Paundra or Paundra-vardhana), Varendra(i) and Gauda. The modern 
districts of Malda, Rangpur, Dinajpur, Rajshahi etc., and a part of 
Bogra were known as Pundra. Varendra and Gauda, though 
constituents of Pundravardhana, were also knwon as distinct entities by 
virtue of their superior culture and material resources. Varendra was 
constituted by the present Rajshahi Division and a part of Pabna dis- 
trict. A part of modern Malda district was called Gauda. Through cen- 
turies it had been regarded as a principal city of Bengal. For long it was 
known as Laksmanavati which, perhaps, originated from king 
Laksmanasena. 

In the cultural history of Bengal, Bagdi and Balavalabhi are well 
known. Bagdi is, perhaps, a corrupt form of Vyaghratati which, accor- 
ding to historians, stood for the entire delta from the Ganges to the 
Brahmaputra. Modern Calcutta appears to have been a part of it. 
Balavalabhi was, according to some, the name of a place in Nadiya 
district, while others take it as the ancient name of Southern or Eastern 


Bengal. 
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In the twelfth century, Vafga generally used to refer to East Ben- 
gal. Later on it came to stand for the entire province. It was, perhaps, 
the Muslims who, for the first time, used the word "Vengala‘ to denote 
the land in between the Ganges and the Brahmaputa, i.e. the fairly long 
stretch of land from Gadi in Bihar up to Chittagong. Gradually this 
name came to include also Bihar and Orissa which passed under Mus- 
lim rule. 

In the beginning of the British rule, the entire land under East India 
Company, from the Vindhya Hill up to the Himalaya, from the Punjab 
to the estuary of the Ganges and the Brahmaputra constituted Bengal 
Presidency. The gradually conquered territories of Assam, Arakan and 
Pegu, etc., also came to be included in Bengal. 


NOTES 


1. anga-vanga-kalingesu saurastra-magadhesu cal 
tirthayatram vind gacchan punah samskaram arhatil! 

2. For the significance of this word and its geographical limits, see 
B.C. Law, The Vangas (Indian Culture, 1). 

3. The word Varigala has been variously derived from vangapala — 
Varga-ala : ala or Gli denotes the boundary of a field. The exis- 
tence of many lis in this region is supposed to have given rise to 
this name. Sukumar Sen holds that the name Varigala originated in 
the early part of the Muslim conquest of Bengal. According to him, 
the process of evolution of the name Bengal is as follows: 

French Vangalah — Portuguese Bengala — English Bengal. See 
Itihasa (Bengali Journal), ix 1, pp. 17-20; R. Banerji, The 
Vangalas, Indian Culture, ii. 

4. According to some, the Venetian traveller, Marco Polo, used (1298 
A.D.) the word 'Vengala' for the first time. The fact seems to be 
that the Nesari plates (805 A.D.) mention Dharma (Dharmapala) as 
the King of 'Varigala’ and the Tirumalai Inscription (1025 A.D.) 
refer to Govindacandra of 'Vangala-desa'. 
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IL. Historical Background 


The political and social conditions of a place go a long way in 
influencing the literary activities and religious practices of the people 
living there. So, before dealing with the contribution of Bengal to 
Tantra, we shall attempt a rapid survey of the political and social back- 
ground against which Tantra arose in the province and was nurtured. 

The materials for the reconstruction of the history of ancient Ben- 
gal are extremely scanty. From the Buddhist and Jaina works as well as 
from numismatic evidence it appears that, towards the middle of the 
sixth century B.C. independent principalities were established in Vahga 
and Radha. Though sufficient evidence is not availabie for about the 
following two hundred years, yet it appears that the land was divided 
into some small States. In the first quarter of the fourth century B.C., a 
powerful State arose out of the union of lower and western Bengal; it 
was the Gangaridae of the Greeks. 

According to tradition, it was a part of the Empire of Asoka. At the 
time of the Kushanas, the major part of it used to be ruled over by three 
agents. In course of time, these rulers shook off allegiance to the 
Kushanas, and became independent. Then followed a period of confu- 
sion and turmoil. 

Simhavarman and his son Candravarman, mentioned in the Susu- 
nia Hill inscription (near Bankura), were probably rulers of Bengal 
when the Guptas came to power (319-20 A.D.). From the Allahabad 
Stone Pillar inscription, we leam that Samatata was a part of the king- 
dom of Samudragupta. Epigraphical evidence points to the inclusion 
also of North Bengal within the Gupta empire. 

During the decline or disappearance of Gupta sway, Bengal ap- 
pears to have been ruled over by independent rulers of whom Gopacan- 
dra, Dharmaditya and Samacdradeva are mentioned in copperplate 
grants. 

Towards the middle of the sixth century A.D., Gauda gradually 
became a powerful State which attained its zenith under King Sasanka. 
In course of time, it grew to be an empire extending up to Kanyakubja 
in the west and Ganjam (Orissa) in the south. For a short period, 
Sasanka was deposed by Bhaskaravarma, king of Kamarupa. But, 
SaSanka retrieved his position after Bhaskara’s death in 650 A.D. 
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After SaSanka, Bengal became a target of incursions by neighbour- 
ing States which were probably attracted by the fabulous wealth! of this 
region. In the eighth century, the then ruler of Bengal lost his life in a 
defensive battle for the friendly State of Magadha attacked by YaSovar- 
man, king of Kanyakubja. In the same century, another ruler of Bengal 
was slain by Lalitaditya, king of Kashmir. These are the factors which 
gave rise to chaos and confusion in Bengal. 

After a long period of anarchy, the people of Bengal elected one, 
Gopala, as their king. He founded the Pala dynasty. The conditions, in 
which he was installed, are described in inscriptions and in the history 
of the Tibetan Taranatha. The domain of Dharmapala, successor of 
Gopala, is stated to have extended from Kedar in the Himalaya up to 
Gokarna in Bombay. 

Devapala, son of Dharmapala, after successfully repulsing the 
inroads of Gurjaras, Rastrakiitas and Kambujas, established his sway 
from the Himalaya down to the Vindhya. Kamaripa, too, 
acknowledged his suzerainty. There is evidence of his contacts with 
royal powers beyond India too. From the Nalanda copperplate grant we 
learn that Devapala made a gift of five villages for the benefit of the 
monastery founded there by Balaputra, king of Suvarnadvipa.? 

Devapala was succeeded by Vigrahapala who in turn was suc- 
ceeded by Narayanapala after whom the Pala empire was attacked by 
the hill tribe, called Kamboja, which was repulsed by the next king 
Mahipala. At the time of Mahipala's accession, East Bengal was under 
the rule of the Candras and the Kambojas lingered on in the westem 
and northern Bengal. Mahipala conquered not only east Bengal, but 
also annexed Tirabhukti and the whole of Magadha. Towads the end of 
his rule, the Cedi King, Gangeyadeva, attacked his territory and con- 
quered Tirabhukti. The Tamil king, Rajendracola, advanced through 
Orissa, and vanquished Mahipala in 1023 A.D. 

Mahipala was succeeded by Nayapala whose son and successor 
Vigrahapala III was succeeded by Mahipala II whose weakness led to 
the revolt of the Kaivartas in north Bengal under the leadership of 
Divyoka. The king was slain, and Divyoka held north Bengal under his 
sway for sometime. His successor, Bhima, was defeated by Ramapala 
who was the last noted Pala king. The kings, who followed him, were 
weak and caused the decline and fall of the Pala kingdom. Towards the 
end of the eleventh century, when the Pala dynasty was on the wane, 
the Varman dynasty was founded in east Bengal. Harivarmadeva was 
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the most celebrated ruler of this race. Probably, in the first half of the 
twelfth century, Vijayasena of the Sena dynasty dealt the death-blow to 
this dynasty. 

Taking advantage of the decline of the Pala regime, Vijayasena 

-assumed power and founded the Sena dynasty in 1095 or 1125 A.D. 
His son and successor, Balldlasena, instead of trying to expand the 
kingdom, devoted himself to social reforms and literary activities. 
Ballala's son, Laksmanasena, with his capital at Nudiya, annexed 
Mithila and Gaya to the kingdom of Bengal. He was famous alike for 
heroism and patronage of learning. 

In 1197 A.D. Bakhtiyar Khilji, General of Kutbuddin, launched a 
surprise attack on the capital. The aged king fled to East Bengal where, 
even after his death, his descendants ruled independently for sometime. 

Towards the close of Laksmana's reign, Madhumathanadeva car- 
ved out an independent State on the eastern bank of the river Meghna. 
In the first half of the thirteenth century, the kings of Deva dynasty 
tuled over that small State. The State of Pattikera (within the modern 
district of Comilla), too, was perhaps, under their domination. 

There were a few small States in Bengal no doubt. But, after the 
dethronement of Laksmana, the sun of Hindu glory set for ever in the 
region. After usurping the throne Bakhtiyar struck heavy blows at the 
vital spots like Gauda, Varendra, etc. Ere long the whole of Bengal 
accepted his overlordship. But, Bakhtiyar paid a heavy penalty for what 
he grabbed by unfair means. He was slain by one Ali Mardan. 

Anarchy ensued. During the period of sixty years, from 1227 to 
1287, fifteen rulers in succession occupied the throne of Bengal. Of 
them, ten belonged to the Mamluk race which ruled over Delhi. 

One, Tughral Khan, with the intention of establishing supreme 
suzerainty in Bengal, revolted against Giyasuddin Balban, the then Sul- 
tan of Delhi. The Sultan drove him off, and placed his own son, Bugra 
Khan, on the coveted throne of Bengal. 

The Mamluk rule in Bengal was supplanted by the Tughlak; Sultan 
Muhammad Tughlak annexed this State to his empire. 

The Tughlak regime gave way to the Iliyas Shahi rule. At this time, 
an Arabian traveller visited Bengal. He has left us a dependable econ- 
omic account of this province. 

The fickle fortune of Bengal resorted to a Hindu ruler for a brief 
spell. He was GaneSa whose son was popularly known as Jitmal, Jay- 
mal, Yadu or Yadusena. Yadu embraced Islam, reverted to Hinduism 
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and again became a Muslim. After his father's death, he occupied the 
throne of Bengal under the name of Jalaluddin. He probably died in 
1431 A.D. Then the second series of Iliyas Shahi rulers came to power. 

Towards the close of the fifteenth century, the royal fortune passed 
over to the Husain Shahi dynasty. It fell to the Afghans who ruled up to 
the last quarter of the sixteenth century. 

_ The Afghan regime was supplanted by Mughal rule. Under the 
Mughals, their governors were virutally the rulers of Bengal. In the 
sixteenth century, the Portuguese visited Bengal for commercial pur- 
poses. Gradually, other European traders, viz. English, French and 
Dutch, were attracted to Bengal. 

In the middle of the eighteenth century, Alivardi Khan declared 
himself as the Nawab of Bengal, Bihar and Orissa. During his rule, 
Bengal was overrun by the Marathas. Their onslaught was popularly 
known as the menace of Bargis. The Nawab died in 1756. 

He was succeeded by his daughter’s son Sirajuddaula. Under the 
doting care of his maternal grandfather, Siraj became passionate, 
haughty and self-willed. He had no capacity for bearing the heavy bur- 
den of a kingdom. In the battle of Plassey, in 1757 A.D., due to the 
treacherous machinations of his General, Mir Jafar, he was defeated by 
Lord Clive. While on the run, Siraj was slain by Miran, son of Mir 
Jafar. 

Thus, the rod of the balance of the English trader turned into the 
sceptre of the ruler. Gradually the whole of India came under the im- 
perial sway of the British. 

We have seen the changing political canvas of Bengal through 
centuries. The society was also not static. We shall see the dynamism 
of Bengal in the spheres of manners, customs, religious practices, etc. 

Bengal may or may not have developed a distinct culture before 
the advent of the Aryans. But, in the Manusmrti? we find that Varga 
was an integral part of the land inhabited by the Aryans. Vanga is in- 
cluded among the famous janapadas mentioned in the Ramayana. In 
the Mahabharata; the bank of the river Karatoya and Garigasagara- 
samgama,* both in Bengal, are mentioned as holy places. 

Even after the Aryanisation of Bengal, non-Aryan influence did 
not fully disappear in this region. Even to-day certain religious rites and 
Bengali vocables bear testimony to the fact that Bengal was the abode 
of non-Aryans, The Brahmanical religion pervaded this region no 
doubt. In Bengal, we find evidence of the fact that the Aryans attracted 
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within their fold non-Aryans whose customs and rites they partly 
absorbed into their own and whom they initiated into their way of life. 
Indeed, this tendency of the followers of the Brahmanical religion lent 
viability to it through ages. In Bengal, the tribes Vaiiga, Suhma, Sabara, 
Pundra, etc., came to be treated as Ksatriyas. As a result of the spread 
of the Aryan influence in Bengal, the Brahmins began to multiply. 
There is historical evidence of the existence of a very large number of 
Brahmins here in the fifth and sixth centuries A.D. and even earlier. 

In course of time, the admixture of the principal castes led to the 
rise of the mixed ones called Karana, Ambastha, etc.; it perhaps occur- 
ted towards the close of Hindu rule. In the Brhaddharma-purana (c. 
thirteenth century), as many as forty-one non-Brahmin castes are desig- 
nated as Sidra. The Brahma-vaivarta-purana, too, dating back to c. 7th 
or 8th Cent. A.D. in its original form and to about the 16th Cent. in its 
present form, presents almost a similar social picture. These two 
Puranas presumably represent the social condition of Bengal. The 
members of the main and mixed castes began to pursue fixed vocations. 
Gradually, do’s and don’ts developed with regard to dining and drink- 
ing by the members of the higher and lower castes. 

From the work of Bhavadeva Bhatta (c. eleventh-twelfth century) 
it seems that inter-caste dining and drinking had not yet been so sever- 
ely condemned as in later times. It appears that, even as a result of 
eating rice from a Candala, a Brahmana did not lose his caste; expiatory 
rites, performed by him, were supposed to absolve him of sin. It is 
interesting to note that, contrary to the usual practice obtaining in other 
parts of Bengal, the Brahmins of this region used to eat fish and meat 
with impunity. Bhavadeva Bhatta, a great Smrti writer of the pre- 
Raghunandana period, defends this practice. Bhavadeva, however, con- 
demns the drinking of sur@ on the part of all. 

Presumably due to their Buddhistic persuasion, the Palas did not 
pay much attention to social reforms. There was a Brahmanical revival 
with the advent of the Senas. Ballala introduced Kulinism the main 
purpose of which was the creation of a class of Brahmins possessed of 
learning, modesty, good conduct, etc. But, it seems, even worthless 
Brahmins basking in the sunshine of royal favour, enjoyed the exalted 
status of Kulins. The evils of this system did not take long to manifest 
themselves. The worthless Kulins, vaunting their social status, were 
much in demand as bridegrooms. The result was polygamy, and the 
consequent neglect and ill-treatment of the wives by Kulins. From the 
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Ballala-carita it appears that a caste might be raised by the king to 
higher status or lowered to an inferior one. 

From the Kulajis (genealogical works), whose testimony is not free 
from doubt, we learn that Adistra, king of Gauda, brought five 
Sagnika® Brahmins from Kanyakujba in order to resuscitate Vedic rites 
in Bengal. Gradually, they settled in Radha and Varendra. Since the 
time of Ballala, they are said to have been divided into two groups, 
Radhi and Varendra respectively. 

In the wake of the invasion by the Turks, the Hindu society suf- 
fered reverses to a great extent. The invaders, besides demolishing 
temples and shrines, forcibly converted many Hindus to Islam. Their 
conversion, perhaps, had a fillip in the repression of the lower classes 
by the higher ones. The economic factor was also probably responsible 
to some extent. Many a conservative Hindu fled to Nepal, Kashmir, 
etc., in order to save their religion, honour and even life. 

After the firm establishment of Muslim rule, some wise people set 
about saving the shattcred Hindu culture. During the period between 
thirteenth and sixteenth century, many Smrti digests were composed to 
regulate the society. A noteworthy feature of this period is that some 
Muslim rulers extended their generous patronage to the cultivation of 
Sanskrit and Bengali literatures. 

A varied picture is presented also by the religious scene of Bengal. 
We are in the dark about the religious condition before and immedi- 
ately after the Aryanisation of Bengal. Considerable influence of Jain- 
ism in the second century B.C. is attested by the mention of the three 
sects of Tamraliptika, Kotivarsiya and Pundravardhaniya in the Jaina 
Kalpasitra. A Paharpur copperplate grant testifics to the existence, in 
that region, of a Jain monastery in the fourth century A.D. or earlier. 
Hiuen Tsang, (630 A.D.) too, speaks of many Digambar Jains in the 
then Bengal. 

Epigraphical and sculptural evidences bear out the considerable 
spread of Brahmanism in Bengal. The society of this age reveals great 
influence of the Puranic religion and the Vaisnava and Saiva ways of 
worship. 

The religious condition in the period between the end of the Gupta 
Tule and the rise of the Palas is not very clear. 

From the mention of the Vamacari sect in Radha and Varendra, 
found in the Devi-purana (c. seventh-eighth century), it seems that, in 
those times, Sakti-worship widely prevailed in Bengal. It should not be 
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presumed that the Palas introduced Buddhism in Bengal for the first 
time. It is true that their patronage helped the development and expan- 
sion of this religion. That Buddhism was an established religion in this 
region at the time of Asoka is cetain. From stone inscriptions we learn 
that Bengal was one of the principal centres of Buddhism in the third 
century A.D. In the fifth century, Fa-hien saw twenty-two Buddhist 
monasteries in Tamralipta. Hiuen Tsang attests deep influence of this 
religion in the seventh century. In this century, Silabhadra, a scion of 
the royal family of Samatata, achieved great fame among the 
contemporary Buddhists, and became the supreme head of Nalanda 
University. Under the Palas, the Bengalis did not rest content by merely 
embracing Buddhism. They avidly studied Buddhist scriptures, and 
composed Buddhist works, especially Tantras. Their fame passed far 
beyond the confines of India. At the invitation of the king of Tibet, 
Atiga Dipamkara (980-1053 A.D.), the famous Buddhist scholar, went 
there in order to reform Tibetan Buddhism. Countless Buddhist images 
of this period, many Viharas and volumes of Buddhist works, com- 
posed by Bengali authors, bear eloquent testimony to the wide pre- 
valence of Buddhism in the Bengal of that age. 

This province-wide diffusion of Buddhism gradually gave rise to 
the Buddhist Sahajiyd cult which, like flood-water, reached every nook 
and corner of this region. The Carydapadas, the earliest specimens of 
Bengali language and literature, are the creation of Siddhacaryas, initi- 
ated to this religion. It should not be supposed, however, that there was 
a holiday of the Brahmanical religion in this period. There are many 
references, in the copperplate grants of the Palas, to Brahmins versed in 
the Veda, Vedaiiga, Mimamsa, etc., and conversant with Vedic rites 
and rituals, Narayanapala is known to have established a temple in 
honour of Siva. 

Numerous Sanskrit works, images of Hindu deities, inscriptions 
and coins, etc., are mute witnesses to the revival of the Brahmanical 
religion during the post-Pala period under the Senas of Vaisnavite and 
Saivite persuasions. 

After the overthrow of the Senas, Hinduism suffered to a great 
extent. But, this religion of immearsurable vitality did not disappear 
even after the onslaughts of hostile people and unfavourable conditions. 
The age-old Hindu religion assumed a new garb, and was revitalised by 
Caitanya and Caitanyaism. This great preacher and reformer brought 
home to the people the utter hollowness of rigid rites and customs 
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without self-purification and love of humanity. He made bold to declare 
that even a devout Candala, devoted to God, is the best of dvijas. The 
flood of devotion-cum-love, let loose by Caitanya, swept the soil of 
Bengal, and this vast land was filled with reverberations of Samkirtana 
and rapturous rapport seized all classes of people, high and low. Even 
the acute logician was turned into an emotional devotee. 

It was at this juncture that, due to influence of the Sahajiya cult, in 
its dual grab of Vaisnava and Bauddha, gripped the imagination of the 
people. The rigours of Brahmanical ritualism yielded place to the easier 
Tantric practices. Tantricism became so popular that Raghunandana, 
the famous social reformer and maker of many Smrti digests, set the 
seal of his recognition on Tantrika diks@. This period saw the advent of 
the erudite Krsnananda Agamavagisa who wrote the essentials of Tan- 
tra and, thus, paved the way for the spread and practice of Tantricism. 


NOTES 


1. Kalhana has mentioned, in the Rajatarargini, the prosperity of the 
citizens of Paundravardhana. 

2. Comprising modern Sumatra, Java, Borneo and Bali. 

3. According to P.V. Kane, it assumed the present form in the period 
between 200 B.C. and 200 A.D. 

4. According to Winternitz, the Mahabharata perhaps assumed its 
present form about the fourth century A.D. and the Ram@yana had 
its present form a century or two earlier. 

5. Also mentioned as a sacred place in the Matsya-purana (22.11), 
Visnudharmasitra (85/28), Padma-purana (1.39.4) and in the 
TirthaprakaSa portion of the Viramitrodaya. 

6. Those who preserve the fire at which their initiation to Vedic 
studies is performed, and subsequently perform rites with it. 
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IV. Tantric Texts of Bengal 


We have seen the pervasive influence of Tantra on the social and 
religious life of Bengal. It is, therefore, natural that some Bengali scho- 
lars, anong whom there were a few Sadhakas, engaged themselves in 
the writing of Tantric works. These works can be broadly divided into 
two groups, Buddhist and Hindu. The early works of the former class 
are earlier than the earliest extant works of the latter. With regard to 
Buddhsit Tantras of Bengal, it should be observed that many of them 
exist only in their Tibetan and Chinese versions, the original Sanskrit 
works being lost to all intents and purposes. The earliest extant Hindu 
Tantra dates back to the fourteenth century A.D. 

A noteworthy feature of Hindu Tantra of Bengal is that it belongs 
to Kalikula, while most of the Tantras of the other regions of India 
belong to Srikula. 

The followers of Kalikula have a monistic outlook. They believe in 
the identity of Sakti and Brahman in its threefold aspect of Sat (that 
which exists), Cit (consciousness) and Ananda (bliss). According to 
them, Sakti is not a separate entity as the Maya-vivarta of Brahman. 
They think that the Siva-Sakti concept is beyond dualism, it can be 
realised through experience. 

, The followers of Srikula recognise the above threefold aspect of 
Siva, and consider Sakti as Vimaréini or Siva's natural vibrating power. 

Another charcteristic of the Bengal school of Tantra is that it con- 
cerns itself more with the Karma Kanda of Tantra than with 
Jiia@nakanda. 1n other words, Bengal Tantra is ritualistic while Ka- 
shmirian Tantra is more philosophical and metaphysical. A study of the 
Tantras of Bengal reveals that many are shortcuts or epitomes as the 
Tantrasara of Krsnananda, and a larger number of works are of the 
nature of priestly manuals designed to facilitate the performance of 
Tanwic rites, 

It is not known where Tantric works began to be composed in 
Bengal. Hindu Tantra of this province appears to have originated about 
the eighth century A.D. Tantric studies continued here down to the 19th 
century. Even in the early years of the present century Tantric manuals 
were written. 

Hindu Tantra of Bengal breaks fresh ground in some respects, as 
our account of the Mahanirvana will reveal. 
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Buddhist Tantra—Kaulajiana-nirnaya 

Buddhist Tantra of Bengal appears to have originated as early as 
the first half of the seventh century A.D. As we shall see, many of the 
Buddhist Tantras of Bengal are lost, their translations only being pre- 
served in Tibetan and Chinese. Of the extant Buddhist Sanskrit Tantric 
works, the earliest one dates back to the earlier half of the tenth cen- 
tury. 

There are some marked differences between Hindu and Buddhist 
Tantras. The latter does not recognise Sakti or Saktism. Like the Hin- 
dus, the Buddhists also recognise one male principle and one female 
underlying everything. Instead of Siva-Sakti of Hindu Tantra, Bauddha 
Tantra recognises Upaya-Prajfia to which the same function of Siva- 
Sakti is attributed, but in a reverse order. 

The Buddhists advocate the idea of Sinyata according to which 
one should not fix one’s mind even on higher objects like deities. One 
must learn to live in a state of void in which there is neither space nor 
time. 

Buddhist Tantra teaches the mantra Om manipadme Hum, not 
found in Hindu Tantra. Manipadma means ‘jewel in the lotus' or ‘male 
within the female organ’, the state of completeness, energy infusing 
wisdom. Hum is the sound of power that forces the mantra into realisa- 
tion. This energy is symbolised by an implement known as Vajra, a 
word occurring only in Buddhist Tantra. 

Some Hindu Tantras try to show that they are based on the Veda 
and quote Vedic mantras. But, Buddhist Tantras generally do not look 
upon the Veda as authoritative. A few works, using some Vedic man- 
tras, may have done so as a result of Brahmanical intrusion. 

While Hindu Tantra recognises Sakti and some other deities as 
real, some Buddhist Tantras, (e.g. Sadhanamala), look upon gods as 
mere conceptual entities existing only in the mind of the worshippers. 

Hindu Tantra makes much of Kundalini, supposed to reside in 
miladhara whence it rises through Susumna up to the thousand-petal- 
led lotus in the head. Buddhism rejects sensuous imagery. Buddhist 
Tantra, however, recognises the inner ‘god’ ascending the spinal col- 
umn. It is represented in art by such female figures as red Dakini. 

Buddhist Tantra attaches litle importance to the lowest lotus 
within the body, and is inclincd to exclude that behind the genitals. 

This Tantra rcvogniscs a sct of energy-ficlds within the body. The 
set is located in five circles within a flat disc. Of these, four are at the 
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four directons, the fifth being at the centre. In each of these, there is a 
figure of the Buddha of a symbolic colour. 

He meditates in sexual union with his wisdom, along with subsidi- 
ary figures. Wisdom is conceived as a female. This union is sometimes 
symbolised by a blue Buddha calmly seated in the sexual embrace of 
pure white wisdom. The entire process may also be symbolised in sets 
of yantras in which shades and colours, rather than human figures, are 
the medium. 

Some features are, however, common to both the Hindu and Bud- 
dhist Tantras. Both have two aspects, one philosophical and the popu- 
lar, the latter including magic, exorcism, etc. 

Many Hindu Tantras are dialogues between Siva and Parvati or 
Skanda or Bhairava, Buddhist Tantra often professes to quote the Bud- 
dha. 

The emphasis on Guruvada is common to both. The qualifications 
of guru and Sisya are mostly similar. 

The importance, attached to mantra, is similar in both. Mandala 
and mudra play a prominent role in both the types. 

Nyasa is an important practice to Hindus as well as Buddhists. The 
accessories of yoga, called pranayama, dhyana, etc., are by and large 
common to both. 

Both recognise nerve-cycles (cakras) within the body. Hindu Tan- 
tra recognise six Cakras the penetration of which by Kundalini till it 
reaches Sahasrara is regarded as the highest goal of sadhana. Buddhist 
Tantra recognises three cakras corresponding to the three bodies of the 
Buddha, viz. Dharma, Sambhoga and Ripa or Nirmana. Corresponding 
to Sahasrara, the Buddhists speak of Usnisa kamala which symbolises 
the Buddha's Vajrakaya or Sahajakaya. 

Corresponding to /da and Pingala with Susumna in between, men- 
tioned in non-Buddhist Tantra, Buddhist Tantra speaks of two nerves, 
one on each side of the spinal cord; in between them is the one known 
as Sahaja or Avadhiiti. 

As stated before, the Buddhist works do not recognise Kundalini. 
Instead, they mention a Female Energy having the force of fire and 
residing in the Nirmanacakra near the navel. It is known as Candali 
which, being activated, ignites Dharma- and Sambhoga-cakras. Its 
upward march terminates in union with the Usnisa-kamala, and like 
Kundalini comes back to its original position. In both types of Tantra 
Siddhi is a subject of discussion. 
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The common topics, dealt with in Buddhist Tantra are: Nature of 
kula, Upaya (male principle) and Prajia (female principle), Creation 
and Dissolution, Bindu, Kala, Moksa or Nirvana, Siddhi, Yoga, Sahaja- 
tattva. , 

Some Buddhist Tantras deify prominent personages of Buddhism. 

Ganeéa, Sarasvati and some other deities of the Brahmanical pan- 
theon have got into Buddhism. Buddhist Tara is different from her 
namesake in Hindu Tantra where she figures as a Vidya or Sakti. 

The Mahayana Buddhism, in order to have a wide popular appeal, 
absorbed popular cults and rituals. Thus, it was considerably influenced 
by Tantrism. 

A type of Mahaydanic works is called Dh@rani (between 4th and 
8th centuries A.D.) or protective spells. These are Tantric in character. 

The Prajnaparamitas emphasise the cult of the Female Principle. 

The Bodhisattvabhiimi, besides mentioning many spells, deals with 
the significance of mystic syllables. 

As regards Paficamakara, these were so common and popular that, 
despite the Buddha’s unequivocal prohibition of adultery and the strict 
code of moral conduct, enforced in the Buddhist Sargha, Buddhist 
Tantra could not ignore it. Works like the Prajriopaya-vini$caya-siddhi 
go to the extent of prescribing indiscriminate sexual intercourse.' Sex 
relations even with one's mother and sister are recommended in Tantric 
works like Guhyasamiaja. 

The concept of Yuganaddha or Samarasa, god and goddess in 
union, a form by which the Buddha and Bodhisattvas are represented, 
shows the extent of the influence of general Tantric way of life on 
Buddhist Tantra. 

First of all, we take up the Buddhist Tantras. Of the extant Bud- 
dhist Tantric works in Sanskrit, the most well-known, perhaps, is the 
KaulajfiGna-nirnaya. In the work itself, we find the remark 
macchaghnapadavatarita, i.e. revealed by Matsyendranatha who is 
identified by some with Lui Pa and is credited with some pieces in the 
Caryagiti2 From this it seems that it was composed or compiled by 
some follower or followers of the school of Matsyendranatha. Accor- 
ding to tradition, Matsyendra, also called Macchendra, Macchenda or 
Macchindra, Macchaghna, was the founder of the Kaula school. He is 
believed to have lived, in the earlier half of the tenth century, at 
Candradvipa (=modern Sandvip) in the Noakhali district of 
Bangladesh. 
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The work is divided into 24 sections (patalas). The principal sub- 
jects, dealt with in it, are meaning of ‘Kula’, practices prescribed by a 
Kaula (one versed in Kula), the principle called Akulavira, relation of 
Siva-Sakti, Bindu, Nada, Kala, Moksa, mode of worship, meditation, 
the principle of Sahaja, means of acquiring powers by which one can 
kill others and enjoy long life, denunciation of the prevailing Sastric 
Tites and the importance of Yoga, knowledge of tirthas, characteristics 
of Dakini and Yogini. 

A few of the topics, dealt with in it, will be briefly dwelt on below. 


Nature of Kula 

That state is called Kula in which the mind and sight unite, the 
independence of the senses is lost, man’s own power becomes at one 
with Jiva and the sight is merged in the visual objects.? Such an exposi- 
tion of the term is rare in Hindu Tantras where the terms Kula, 
Kulacara, KulaSastra, etc., are frequently used. According to this 
school of thought, Kula and Sakti are identical. In fact, this meaning of 
Kula is intended in the term Kulakundalini used in Tantra. In the 
Kaulajnana-nirnaya, Kula and Akula are synonymous.‘ 


Siva-Sakti 7 

Sakti is merged in Siva, the latter in Kriya (action). Through will 
or desire Kriya loses itself in Jriana (knowledge). The will-power is 
merged in Supreme Siva’ into whom the phenomenal world is dis- 
solved. Iccha, Jana and Kriya — these three aspects of Saki have 
been recognised. In it (xvii. 8,9a) Siva and Sakti are stated to be insep- 
arable like fire and smoke or tree and its shade. Siva has been con- 
ceived as symbolised (lirgatmaka) in a fourfold manner—Siddhilinga, 
Manasalinga, Manolinga and Dehalinga. 


Creation and Dissolution 

Parama Siva is merged in Sakti. Creation proceeds from the varied 
external manifestations of Sakti. When these manifestations are inward, 
dissolution occurs. While describing this Yogic mode, it is stated that 
there are seven lower regions and seven upper. Kalagni or the Sakti, 
called Rudra, resides in Muladhara. Creation lasts so long as it is in the 
lower regions. Dissolution starts when it procceds upwards. 
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Bindu, Nada, Kala 

Bindu is the name of the creative energy of Supreme Siva who is 
inseparably associated with Supreme Sakti. From Bindu arises Nada 
from which creation starts. Bindu is threefold; in it lie the germs of 
mata (knower), mana (knowledge) and meya (object of knowledge). 
These three forces of Nada, known as Kala or Kamakala, are also col- 
lectively called Tripurasundari. 


Moksa (Liberation) 

The stay of Kula or Sakti in the lower region is bhukti or bhoga 
(enjoyment, suffering) while its presence in the upper region constitutes 
mukti or liberation’ which is attainable by means of the proper 
knowledge of ‘Hamsa’. Hamsa or Siva is immanent, the cause of the 
universe and the giver of suffering and liberation. With the knowledge 
of Hamsa, mind is possessed of a superhuman state in which it passes 
beyond sin and merit. By perceiving, within the body, Siva of the 
Dehalinga type, mentioned above, and by acquiring the knowledge of 
his movement in the world man attains Sivahood, becomes himself lib- 
erated and liberates others.” 

Siddhi or mystic mental power, as a means to liberation, has been 
discussed in the work. Some of the principal Siddhis, attainable by 
special mantras, are 

(i) Nigrahanugraha — punishment and favour. 

(ii) Kramana — power of getting into another body. 

(iii) Harana — stealing, carrying off. 

(iv) Pratimajalpana — making an image speak. 

(v) Ghatapasana-sphotana — causing cracks in pitchers and 

stones. 

These are collectively called Pasastobha. The other Siddhis are 

(i) Marana — killing. 

(ii) Uccatana — causing expulsion or mental agitation of the en- 


emy. 
(iii) Stambhana — rendering the efforts of the enemy abortive or 
causing paralysis to his body. 


(iv) Mohana — causing delusion or bewildermemt in the enemy. 
(v) Santika — appeasement of hostile deities. 

(vi) Paustika — increasing physical vigour. 

(vii) Akrsti — attracting others. 

(viii) Vasa — controlling others. 
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The following powers and qualities are stated to be acquired by 
Yoga: 

Popularity, freedom from disease, poetical ability, eloquence, hear- 
ing from afar, levitation, union with Yoginis, warding off physical in- 
firmity, great speed, assuming many forms, causing motionlessness of 
the army, etc. 

A peculiar practice, advocated for removing physical infirmity and 
ensuring long life, is this. By hathayoga one has to extend the tongue 
so as to drink the nectar exuded from the thousand-petalled lotus 
(sahasrarapadma). This process is stated to be capable of even leading 
to immortality. 


Mode of Worship 

The worship of symbols, made of stone, earth or metal, has been 
prohibited. The worship of Manasalirnga, within the body, alone is 
ordained as a means of Siddhi. This piija is to be done by mental flow- 
ers and resin. Non-violence, control of the senses, kindness, absence of 
anger, meditation, knowledge, etc., constitute mental flowers. Siddhi 
and Moksa cannot be attained by the mode of worship prevailing 
among the people. Equanimity is to be practised by an aspirant after 
giving up passion, anger, pride and greed. There is no truth in the 
Sastras, current among the people, so that modes of worship, prescribed 
in these works, are to be abjured. In this work, greater stress has been 
laid on meditation than on external worship. 


Sahaja 

A circle within the body is called Sahaja. It is also called Vajra, 
and can be reached by means of Vajrayoga. When it is reached, the 
body becomes firm like thunder and free from decrepitude. In this 
condition, the mind, too, acquires equanimity. The Sahajiya cult plays a 
prominent role in the Dohas attributed to Siddha@caryas. 

A comparison of the Kaulajiana-nirnaya with Hindu and Buddhist 
Tantras reveals its greater connexion with the latter than the former. 
The term 'Vajra’, used in it, is virtually absent in Hindu Tantra, whereas 
it has been frequently used in the Buddhist Tantra. The Siddhis, called 
Santika and Paustika, mentioned in the Kaulajfana, are not generally 
mentioned in Hindu Tantra, but occur in the Buddhist works. 
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Other Works of Matsyendranatha 

Besides the above work, ten other Tantric works are associated 
with Matsyendra and his school. These are 

(i) Akulaviratantra, (ii) Akuldgamatantra, (iii) Kuldnandatantra, 
(iv) Goraksagataka, (v) Goraksabhujanga, (vi) Goraksa- 
sahasranamastotra, (vii) Goraksasamhita, (viii) Jia@nakarika, (ix) 
Nityahnika-tilaka, (x) Srikamakhya-guhyasiddhi. 


Dohas 

The Buddhist Siddhaca@ryas, who resorted to the modes of 
Sahajasiddhi, are credited with Dohas, compiled in the Caryagiti, 
referred to earlier. From the Tibetan Tanjur we learn that some of these 
Siddhacaryas wrote Tantric works in Sanskrit. To Kukkuripada are at- 
tributed six works at least three of which appear to have dealt with 
Mahamaya.® Ten works on Vajrayana are associated with the name of 
Sabari who is, perhaps, identical with Sabarisvara. To Sabri§vara are 
ascribed a few works on Sadhana relating to Vajrayogini. Lui Pa, 
whose identity with the aforesaid Matsyendra is not free from doubt, is 
known to have written four works on Vajrayana including the 
Abhisamayavibhanga. The Vayutattva-bhavanopadeSa appears to have 
been written by Goraksa who may have been identical with 
Goraksanatha. To Jalandharipada, who was perhaps the preceptor of 
Gopicand, are ascribed four Vajrayana works of which one is the 
Suddhivajra-pradipa, a commentary on Saroruhavajra's Hevajra- 
sadhana. Ten Vajrayana works are mentioned as written by Virtpa. In 
the Tibetan language are preserved four Vajrayana works associated 
with the name of Tilopa or Tailikapada. About 25 Tantric works? are 
ascribed to Saraha or Sarahapada (=Rahulabhadra). 


. OTHER BUDDHIST TANTRAS 
Silabhadra 

From the Tibetan Tanjur and Lama Taranatha's history of Tibet, 
we learn about quite a number of other Buddhist Tantras by Bengali 
authors. Their Sanskrit originals are lost, and are preserved only in 
Tibetan versions and, in a very few cases, in Chinese. The Tanjur pre- 
serves translation of Aryabuddha-bhimi-vyakhyana of Silabhadra. 
Hiuen-Tsang testifies to his authorship of many works of which Ch- 
inese translation alone is available. Silabhadra appears to have been 
bom in a Brahmin royal family of Samatata in Bengal. Initiated to 
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Buddhism at Nalanda, he was the principal Acarya and the head of that 
Mahavihara when Hiuen-Tsang visited it. The inmates of the Sarigha 
gave him the honorific title ‘Saddharmanidhi'. The above | Chinese 
traveller is stated to have studied Yogasastra under him, Silabhadra 
passed away about 654 A.D. 


Santaraksita 

Another prominent figure among the Buddhist authors of Bengal is 
Santaraksita who was at one time the principal Acarya at Nalanda. He 
is known to have established a temple in Tibet in 749 A.D. According 
to S. C. Vidyabhiisana, he was a scion of the royal family of Jahor 
which is held by Benoytosh Bhattacarya to have been the Tibetan form 
of Sabhar, a well-known place in East Bengal (Bangladesh). According 
to Sarat Das, he was a resident of Gauda-Vanga. Born at Jahor in 70S 
A.D., he died in Tibet in 762 A.D. 

Besides the philosophical works, entitled Tattva-samgraha and 
Tattva-siddhi, he appears to have written several works mainly on 
Buddhist Tantra. These are available only in Tibetan translation. 


Kumaravajra 

According to Tibetan tradition, the Bengali Buddhist Kumaravajra, 
a contemporary of the Bengal King Mahipala and Nayapala (c. end of 
tenth century and first half of the eleventh century), wrote the Tantric 
work entitled Cakrasambara-mandala-vidhi-tattvavatara. 


Divakaracandra 

According to the Tanjur, Divakaracandra was a Bengali, a 
contemporary of king Nayapala (c. first half of the eleventh century), 
and a disciple of Maitripa. The above Tibetan work contains translation 
of some Buddhist Tantric works including the Herukasadhana. 


Jetari 

Jetari, a resident of Varendra and preceptor of the famous Atisa 
Dipankara, was a scholar at Vikramasgila Vihara at the time of king 
Mahipala. He appears to have written, besides three works on logic, 
eleven works on Vajrayana-sadhana which are preserved only in 
Tibetan rendering. According to Taranatha, Jetari was the author of one 
hundred works. 
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Atisa 

The brightest star in the galaxy of Buddhist writers of Bengal is 
Atiga Diparikara.'® He is known to have been born in the royal family 
of Gauda at Vikramanipura or Vikramapura" in 980 A.D. or 982 accor- 
ding to some. Son of Kalyana Sri and Prabhavati, he was named Can- 
dragarbha. His preceptor, Silaraksita of Odantapuri Vihara, by whom 
he was initiated to Buddhism at the age of 19, conferred on him the title 
of Dipankara Srijfiana. In course of time, he became a monk, and hav- 
ing studied long under Candrakirti in Survarnadvipa, travelled in Cey- 
lon and went to Magadha. At the invitation of king Mahipala I, he took 
over as the principal Acdrya of Vikramagila Vihara. Subsequently, at 
the request of the then king of Tibet, he went (1042) to Tibet and ef- 
fected the reformation of Buddhism there. He died there in 1053 or 
1054 A.D. During his thirteen-year stay in Tibet, he is stated to have 
penned about 200 works of which many exist only in Tibetan versions 
in the Tanjur. Most of these woks deal with Vajrayana-sadhana. 


Ratnakarasanti 

Ratnakarasanti, who was probably identical with Santi to whom 
two Bengali songs are attributed,? was born sometime in the tenth 
century, He is known to have written several Buddhist Tantric works, 
besides two on Buddhist logic. 


Abhay&karagupta 

Abhayakaragupta appears to have been born in the latter half of 
eleventh century in a Ksatriya family of Bengal. According to some, he 
was an Oriya or a native of Bihar. According to the Tanjur, he worte 
about 20 works on Vajrayana. Of these, at Icast four are available in 
original Sanskrit. Besides original works, he wrole a commentary, 
called Amnayamafjari, on the Tantra called Srisampuja-tantraraja. 
Another commentary by him is on the Buddhakapalatantra. The 
Vajravalinama Mandalopayika is also attributed to him. 


Prajiiivarman 

Prajfiavarman, an Acarya of the Kapatyavihara of Bengal, probably 
flourished sometime under the Palas. Of the several works, written by 
him, two, viz. ViSesastava-tika and DevatiSaya-tika are Tantric. 
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Minor Buddhist Writers 

Besides the above writers on Buddhist Tantra, there are a few 
others who are supposed to have been Bengali and about whom no 
more dependable information is available than traditional accounts. The 
information, that can be gathered about them, is given below: 


Names of authors in Devanagari alphabetical order 


Author 
Kumiaracandra 


Nagabodhi 


Putali or Puttali 


Bodhibhadra 


Go 


Work Personal history 
Ratnavali comm. on An Avadhiita of 
Krsnayamari-tantra. Vikramapuri Vihara. 
Also comm. on 

Srivajra-bhairava- 

tantra-panjika and 

another Tantra.(Only 

Tibetan versions 

available). 

13 Tantric works A resident of 
including Yamari- _Sivasera in Vangala- 


siddha-cakra- deSa. He is said to 
sadhana, Aryanilam- have been a disciple 
baradhara- of Nagarjuna and to 


vajrapani-sadhana. have hailed from 
(Available only in Uddiyana. 

Tibetan translation). 

Bodhicitta-vayu- Said to have been 
carana-bhavanopaya a Sudra of Bengal, 
(Only Tibetan and one of the 84 
rendering). Maha Siddhas. 
Rahasyananda-tilaka, Of Somapuri Vihara. 
Samadhisambhara- May be same as 
parivarta, Bodhibhadra of 
Bodhisattva-sambara-V ikramaisila, men- 
vidhi Yoga-laksana- tioned by Taranatha, 
satya, Bodhisattva- No direct evidence of 
sambara-vimSati- his belonging to 
paijika, Kala-cakra- Bengal. 
ganita-mukhadeSsa, 

etc. (Only Tibetan 

versions). 
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Author Work Personal history 

Moks&karagupta ? Ac&rya of Jagaddala 

: Vinara, 

Subhakara ? Preceptor of Sakya 
Sribhadra, Acarya of 
Jagaddala Vihara. 

HINDU TANTRA 
Parivrajakicirya 


Mahamahopadhyaya Parivrajakacarya is the earliest known Bengal 
writer on Hindu Tantra. We know practically nothing about his per- 
sonal history; even his real name has been forgotten. A manuscript of 
his Kamyayantroddhara,” the only Tantric work known to have been 
written by him, is dated 1297 Saka (=1375 A.D.). In the absence of 
other evidences, this date may be taken as the lower terminus of his 
lifetime. This work describes the diagrams used in Tantric rites. 


Sarvananda 

Sarvananda™ (born c. 1400 A.D.) is a prominent figure among the 
Tantric Sadhakas of Bengal. A resident of village Mehar in the district 
of Tripura under Bangladesh, he was the first Sadhaka of the famous 
Saktipitha of Mehar. Vasudeva, grandfather of Sarvananda and a 
devotee of Mother Goddess, is said to have hailed from village 
Purvasthali in Burdwan district of West Bengal. Sarvananda's father 
was Sambhun&tha, According to tradition, Sarvananda was originally 
illiterate. By the grace of the goddess, who was pleased with his 
Savasadhana, he is said to have achieved Siddhi in 1425 A.D." and 
was endowed with supreme knowledge (paravidya). As he visualised 
all the different forms of the goddess, he is said to have earned the 
sobriquet Sarvavidya. His descendants have many disciples. M.M. 
Annada Tarkactidimani is said to have belonged to this family. Even 
now a great festival is held at Mehar on the anniversary of 
Sarvananda’s acquisition of Siddhi. His son, Sivandtha, appears to have 
written his biography in the work entitled Sarvananda-tarangini.'* 
From it we learn that Sarvananda was bom at Mehar when it was under 
the rule of a king (Zamindar) having the cognomen Dasa. It is said that, 
owing to maltreatment by the ruler of the place, Sarvananda left Mehar, 
and wandering at many places at last settled in the forest of Vijayatala 
on northern boundary of village Senhati in the district of Jessore (now 
partly in Bangladesh) sited in West Bengal. 
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It was here that he married Gauri Devi, daughter of Candraciida 
Tarkalankara, Court Pandit of the ruler of Jessore. 

Sarvananda had two sons, Sivanatha and Sivananda. At Senhati he 
wrote the Sarvollasa. 

Later in life he went to Varanasi where he spent the rest of his life. 
Here he faced much antagonism from Saiva Dandi-svamins who hated 
Sarvananda's Paficatattva-sadhana. Ultimately he settled at Sarada 
Math, established by Samkaracarya. After a few years, he is said to 
have gone to Badarikasrama (Badrinath) in Uttarpradesh. 

The work, Sarvollasa,"” is associated with his name. The Navahna- 
piija-paddhati in the Raghunatha temple of Kashmir and the 
Tripurarcana-dipika appear to have been composed by Vasudeva or 
Sarvananda."* 

The Sarvollasa is a compilation dealing with Tantric Sadhana in 
general and Virasadhana in particular. As D. C. Bhattacharya writes in 
the introduction, only the two introductory verses and the chapter-head- 
ings are from the pen of the compiler. To these we may add the chapter 
colophons. The entire work is a collection of verses from different 
Tantras. From the Uliasa-nirnaya (determination of subjects under dif- 
ferent chapters), it appears that the original work contained 64 chapters. 
But, the available manuscripts end in chapter 63. It is significant that, 
while the subjects under 63 chapters have been mentioned, no subject is 
stated under chapter 64; it is only stated that the work is completed in 
the sixty-fourth chapter (catuhsastau samaptasca). The tradition goes 
that the last chapter contained the mantra by which the compiler 
attained Siddhi. So, it was kept back from the public. It is said that the 
last chapter had been taken away by himself when he renounced 
worldly life in order to settle as an Avadhiita at Varanasi. 

The topics under different chapters are briefly as follows: 

(1) Characteristics of Prakrti, Nigama, Agama; origin of Yamata, 
Sastra, practice of Sastra in different ages, construction of 
images, origin of Veda. 

(2) Enumeration of 64 Tantras. 

(3) Creation, Syamastotra by Mahakala, Sundaristotra, Tardastotra. 

(4) Creation —'a different account. 

(5) Determination of creation in another manner. 

(6) Account of laya. 

(7) Discussion on Bhava. 

(8) Threefold bhavacaras, characteristics and worship of a Kumari 
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(Q) 


(10) 
a 
(12) 
(13) 


(14) 
(15) 
(16) 


(17) 
(18) 
(19) 
(20) 
(21) 
(22) 
(23) 
(24) 
(25) 
(26) 
71) 
(28) 
(29) 
(30) 
G1) 
(32) 
(33) 
(34) 
(35) 
(36) 


37) 
(38) 
(39) 
(40) 
41) 


(42) A 


(43) 


Characteristics of bhava, etc., cause of kaula-jiaina, pasvacara, 
speaking ill of guru. 

Characteristics of guru, dhyana of guru. 

Same continued, 13 characteristics, Sania, etc. 

Vaisnava acara, prohibition of Sakti worship by Pasus. 
Istabhakti, characteristics of Sddhakas, Sattviki, Rajasi and 
Tamasi piijas. 

Animal sacrifice. 

Saiva acara, astanga yoga. 

Characteristics of Vibhava, Pasu, anukalpa of 5 Makdras, 
vibhava Vira, parcatattva-pramana, tilaka-pramana. 

On Yantra. 

Sakta acara, vira-laksana, viracara, paSu-vira- laksana. 
Sadhaka, Cakra. 

Sricakra, CakreSvara, cakra-pravesa. 

Sricakra continued. 

Sripatra, paficatattva and its result. 

On @dya-tattva. 

Kinds of dravya, Sakti-Sudhi. 

On madya. 

Dhyana of Ananda Bhairava, Ananda Bhiravi, dravyafodhana. 
On mamsa, matsya, mudra. 


Sakti. 

Sakti-Suddhi. 

On Samvida, mantra for drinking. 

Patradhara of Sadhaka in Sricakra. 
Sricakra-sadhaka-patra-sthapana. 

Vatukabali. 

Result of ariganyasa, etc., pranayama; tarpana. 
Patra-svikara. 


Pana-niyama, navamapatra-laksana, guru, dhyana, Pranayama, 
Japa. 

Bahya pija. 

Patre madhudana. 
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(44) Maithuna, Yonistotra, Sricakra-padodaka-mahatmya. 
(45) Ananda-stotra. 

(46) Abhiseka. 

(47) Daksinacara-vira. 

(48) Vamacara. 

(49) Puspa-Sodhana-manitra. 

(50) Kula-laksana. 

(51) Maithuna-laksana. 

(52) Sakti-Jiana, Vamapuja-laksana. 

(53) Siddhantacara. 

(54) Maithunananda, caturvidha-bhuktyGnanda. 
(55) Parnananda. 

(56) Saktyananda. 

(57) Sakti-mahatmya. 

(58) Hamsa-bija-mahatmya. 

(59) Dhydna-traya-mahatmya. 

(60) Divyacara. 

(61) Kulacara. 

(62) Prakriti. 

(63) Brahmajnana. 


Krsnananda (Agamavagiéa Bhattacarya) 

A native of Navadvipa, he was undoubtedly the brightest luminary 
in the firmament of Bengal Tantra. He was, indeed, one of the triumvi- 
rate that built up the massive cultural edifice of medieval Bengal, the 
other two having been Raghunandana, the great Smrti writer, and 
Raghunatha, the master of Navya-nydya of the Bengal school. Had 
there been no other Tantra writer in Bengal, this province might be 
justifiably proud of Krsnananda alone. He is generally supposed to ~ 
have been a contemporary of Caitanya, the renowned religious re- 
former of Bengal. Some scholars are of the opinion that Krsnananda 
flourished a little later than Caitanya. According-to D. C. Bhatta- 
charya,!® he was born round about 1500 A.D. From the evidence, con- 
tained in Kulajis, whose testimony is not universally accepted, the 
aforesaid scholar concludes that Krsnananda was the seventh lineal 
descendant of a certain sage who was a Varendra Brahmana with the 
family title of Ojha. Bhattacharya holds™ that Ramatosana, author of 
the Pranatosini, was the seventh lineal descendant of Krsnananda. 

Krsnananda's father was MaheSvara and teacher Vasudeva 
Sarvabhauma who was also his spiritual preceptor. 
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The Tantrasara™, compiled by Krsnananda probably about 1580 
A.D.,” is a renowned treatise. The most noteworthy feature of the work 
is that it contains the essence of the Tantra works of all the sects, viz. 
Saiva, Sakta, Vaisnava, Saura, Ganapatya, etc. This accounts for its 
wide popularity. A comparison of the manuscripts, some of which are 
fairly old, with the vulgate text reveals that the original text has under- 
gone many changes.” No attempt has as yet been made to reconstitute 
the text in the original or near-original form. The oldest manuscript, 
available so far, is dated Saka 1554(=1632 A.D.). 

The Vangavasi edition of the work contains three chapters fol- 
lowed by some matters under the heading Atha Prakaranam. This por- 
tion is followed by certain matters concluded by the remark i 
tantrasarah samaptah. After this there are certain mantras, hymns, pro- 
cedural matters, etc. 

This massive digest deals with all the important topics of Tantra, 
e.g. diksa, modes of worship, homa, kulacara, Yantra, mandala, cakra, 
etc. It contains also hymns addressed to several deities. It quotes pas- 
sages from Tantric works,™ both original and digests; of these works, 
some are known merely by name. Krsnananda is credited with the con- 
ception, for the first time, of the Kali image current in Bengal. He is 
also believed to have introduced the worship of this goddess in this 
province. Manuscripts of this work are written in several scripts besides 
Bengali; this fact attests its recognition far beyond the confines of Ben- 


Of the topics, dealt with in it, the noteworthy ones are briefly de- 
scribed below. According to the Tantrarnava, quoted by Krsndananda, 
the derivative meaning of the term ‘guru’ is as follows: ga ensures 
siddhi, u indicates Sambhu and ra removes sin. So guru is one who is 
Siva himself and destroys sin; he is the greatest of all. Alternatively, ga 
indicates knowledge and giver of prosperity, u confers Sivahood and ra 
burns off sin. So, guru is one who is the dispenser of knowledge, pro- 
sperity and the state of Siva; and removes sin. Another meaning, sug- 
gested in it, is this: gu stands for darkness and ru is destroyer of dark- 
ness. So, guru is one who dispels darkness; here darkness is, of course, 
the darkness of delusion, ignorance. A guru has the following c! - 
teristics: calm, highborn, polite, having a pure dress, of pure conduct, 
of established reputation, dexterous, possessed of a salutary motive, 
belonging to an GSrama, i.e. one of the four stages of life, given to 
meditation, versed in Tantra and mantra, capable of rewarding and 
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punishing the disciple. He deserves greater respect than one's father.* 
Doomed to perdition is one who looks upon guru as a human being. 
The following physical and mental features are condemned in a guru; 
afflicted with leucoderma or leprosy, having bad nails, discoloured 
teeth, deformity having a limb more or less than usual, garrulous, glut- 
tonous, effeminate, sonless, uncouth, wicked, devoid of the prescribed 
Tites and duties. 

A disciple should have the following qualities: calm, polite, 
respectful, of pure conduct, self-restrained, etc. 

Those, who are devoid of right conduct, foolish, irreverent, 
attached to objects of sense or adulterous, are not worthy of mantras. 

Tantric diksa is looked upon as indispensable. It is stated that one, 
not initiated to Tantra, is doomed to hell and that japa, puja, etc., per- 
formed by him, become futile. One has to receive mantra from the 
guru. If one learns it from some work, without the help of the guru, he 
will have no deliverance even after thousand Manvaniaras. 

The etymological meaning of the word ‘mantra’ has been given as 
follows — mananiat trayate yasmat tasman manirah prakirtitah; man- 
tra is that by meditating on which one is liberated. Women and Stdras 
are debarred from certain mantras, e.g. gayatri, omkara and 
laksmimanira (Sri). 

Besides Tantric meditation, worship, etc., the work reflects popular 
beliefs and superstitions. There are also rites and customs calculated to 
ensure worldly happiness and security against evil forces. Krsnananda 
deals, inter alia, with vasikarana (method of controlling others), 
vidvesana (causing enmity), ucc@tana (ruining an enemy), abhicara 
(employment of magic spells for malevolent purposes), adarSana (art 
of remaining invisible), etc. Some of these are briefly described below. 

For vasikarana, one has to meditate upon goddess Camunda, and 
to repeat the following mantra for a lakh times. Then homa is to be 
perfomed with ten thousand Palaga flowers. 

Camunde jaya camunde mohaya vaSamanaya amukam svaha. 

Camunda has been described as having huge teeth, fierce look and 
four hands. In her right hands there are a khatvanga (a staff with a skull 
at the top) and khadga (sword). In her left hands, there are a pasa 
(noose) and naramunda ( a human head). She has dark complexion and 
tawny hair. Clad in tiger-skin, she is seated on a corpse. She lives in 
dense darkness. 
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In order to create enmity between two persons, their names are to 
be written with a mixture of the dung of buffaloes and horses and cows’ 
urine. Several other methods are prescribed for this purpose. The names 
of the intended persons are to be written, with the blood of a buffalo 
and a horse, on a piece of cloth obtained at a cremation ground. The 
names of the persons intended are to be written in a circle (cakra) with 
six angles (kona). The following mantra should also be written there: 

om namo mahabhairavaya SmaSdanavasine amukamukayor 
vidvesam kuru kuru hum phat! 

With the following mantra one has to perform homa with neem 
leaves and katutaila in fire kindled with Khadira wood and in fire from 
the cremation ground. Homa for ten thousand times is to be performed 
with sesamum, java flowers and @tapa rice. The mantra is this: 

om namo bhagavati SmaSGnakalike amukam vidvesaya vidvesaya 
hana hana paca paca matha matha hum phat svahal 

The form of Kali, to be meditated upon in this connexion, is as 
follows: 

Possessed of complexion like the colour of indranila (sapphire), 
blue like the sky, extremely fierce, defeating gods and demons, three- 
eyed, crying very loudly, decked with all ornaments, holding a human 
skull and a small sword, standing on the moon and the sun, surrounded 
by corpses and Bhairava, residing in a cremation ground, granting all 
success. 

Besides offering various flowers, goats are to be sacrificed. After 
worshipping the deity, one should keep the homa-bhasma consecrated 
by mantra. The persons, on whom the ashes are thrown, will incur 
enmity. 

To ensure the expulsion of a person from his native place, the fol- 
lowing procedure is necessary. One has to write the mantra ‘om namah 
kakatundi’, along with the name of the enemy, on a neem leaf, with a 
pen made of a crow's wing and the mixture of the dung of buffaloes and 
horses. After performing worship on that leaf, homa should be done 
with the wood of a crow's nest from a neem tree. In the homa are also 
to be used narataila™ or trikatu’ and the wood of the plant dhustura 
mixed with the oil of white mustard. It is to be performed in the fire of 
a burning ghat. Then goddess Dhavalamukhi is to be worshipped with 
five articles (paficopacara). Finally the worshipper, with his mind 
absorbed in dhyana, should throw the ashes on the enemy’s house. The 
description of the goddess is as follows: 
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Grey complexion, three eyes, emaciated, crescent moon on fore- 
head, matted locks on head, wearing tiger skin, garland of bones in one 
hand, knife in the other, sunken eyes, fierce teeth and belly like the 
nether region. 

The rite of abhicara is briefly as follows. A goat is to be procured 
after worshipping, with khadgamanitra, the sword addressing it with the 
following mantra — om viruddhe riipini candike vairinam amukam 
dehi dehi svaha. The enemy is to be present in the form of the above 
goat which is to be addressed by the name of the enemy and told "You 
indeed are that person’. After tying its face with a threefold piece of red 
thread, the life of the enemy is to be infused into it by mantra, and 
flowers are to be showered on its head reciting this mantra — ayam sa 
vairi yo dvesti tamimam pasuriipinam vinaSaya mahadevi sphem sphem 
khadaya khadaya. Then one has to recite balimantra, worship the bali, 
consecrate it with the mantra am hitm phat, etc., and then sacrifice it. 
The blood and the head of the goat are to be offered to goddess Durga 
with the mantra—etad rudhiram durgayai namah. In conclusion, homa 
is to be performed with the flesh of the eight limbs of the goat. 
"The procedure for ensuring invisibility is as follows. In a Siva 
temple, five lights are to be kindled with human oil and placed on five 
human skulls. The wicks of the lights are to be made of Gkanda, 
SAlmali, karpasa, padmasitra and pattasitra. Collyrium of five kinds 
is to be made with the flames of these five lights. The mixture of the 
different kinds of collyrium is to be applied on the eyes after reciting 
for 1008 times the following manira—om him phat kali mahakali 
mamsa-Sonitam khadaya khadaya devima pasyatu manuseti him phat 
svaha. By so doing one becomes invisible even to gods. 

Krsnananda says that homa does not produce the full fruit without 
Kumari-piija (worship of a virgin girl). Girls of the age-range of one to 
sixteen years are virgins. In each year of her age, a girl has a distinct 
appellation. For example, in the first year she is called Sandhya, a two- 
year old girl is designated as Sarasvati, and so on. On mahaparvans 
(days of certain great festivals), particularly on the Mahdnavami tithi 
(ie. the day on which the Navami Puja of Durga is performed), 
Kumari-pija is a must. 

The Tantrasara does not deal with Durgapijja as a distinct topic. 
It, however, incidentally lays down Durga-mantra, Mahisamardini- 
mantra, Durga-Satanama, Durga-kavaca, Durg4-yantra, etc., and states 
the special efficacy of Kumari-pija on the Mahainavami day. From 
these the influence of Tantra on Durgapija is obvious. 
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Besides descriptions of mandala, mudra, japa, homa, etc., there 
are some portions in Tantra, which are eminently readable and testify to 
the literary excellences, even poetic gifts, of the writers. In hymns to 
gods and goddesses, and the description of their imaginary forms we 
find soaring flights of imagination, graceful words, sonorous metres 
and the deft use of figures of speech. Parts of such hymns, compiled in 
the Tantrasara, are quoted below: 

Hymn to Ganesa 
krf@ngaragam navakunkumena mattalimalam madapanka-lagnam! 
nivarayantam nijakarnatalaih ko vismaret putram anangaSatrohl! 
anke sthitaya nijavallabhaya mukhambujalokana-lolanetram! 
SmerG@nanabjam madavaibhavena ruddham bhaje vifvavimohanam 
tami! 

hiranyavarnam jagadisitaram kavim puranam ravimandalastham! 
gajananam yam pravadanti santastatkalayogais tamaham prapadyell 


To Visnu 

samudrakanci sariduttartya vasundhara merukiritabharal 
dantagrato yena samuddhria bhiistamadikolam Saranam prapadyell 
Sankham sucakram sugadam sarojam dorbhir dadhanam 

garudadhiridham! 
Srivatsa-cihnam jagadadimilam tamialanilam hrdi visnumidel/ 
ksirambudhau Sesavisesatalpe Sayanamantah smita-Sobhi-vaktram! 
utphulla-netrambujam ambudabham Gdyam Srutinamasakrt smaramil/ 


To Gopala 
navina-nirada-Syamam nilendivaralocanam! 
vallavi-nandanam vande krsnam gopalariipinam/! 
sphurad-varha-dalodbaddha-nilakufcita-miirdhajam! 
kadamba-kusumodbaddha-vanamiala-vibhiisitam!// 
ganda-mandala-samsargi-calat-kaficana-kundalam! 
sthiila-mukta@phalodara-hara-dyotita-vaksasaml/ 
hemangada-tulakoti kiritojjvala-vigraham! 
manda-maruta-samksobha-valgitambara-safcayaml! 


The various forms of Kali, described by Krsnananda, are Daksina 
Kali, Guhya Kali, Bhadra Kali, Smagana Kali, Maha Kali. These forms 
are briefly described below. 

To Krsnananda is ascribed also a commentary, called Sritattva- 
bodhini. 
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Daksinakalika 

Dishevelled hair, garland of human heads, face with long or 
projecting teeth (dantura), four arms, lower left hand holding a human 
head just severed, upper left hand holding a sword, lower right hand 
posed as giving a boon, the upper right hand posed as granting freedom 
from fear, deep dark complexion, naked, two corpses of arrows as or- 
naments in the two ears, girdle of hands of corpses, three eyes radiant 
like the morning sun, standing on the chest of Mahadeva (Siva) lying 
like a corpse, surrounded by jackals, fierce face, yellow blood flowing 
from the lip-ends. 

Another description is as follows: 

Four arms, dark, garland of human heads, two right hands holding 
a sword and two blue lotuses, two left hands holding a kartrka (small 
sword) and a human skull, garland of human heads on the head and 
neck, necklace of serpents on the chest, wearing a piece of black cloth, 
tiger-skin round the loins, left foot on the chest of a corpse and right 
foot on the back of a lion, represented as licking a corpse. 


Guhyakali 

Deep black like a mass of clouds, wearing a black cloth, lolling 
tongue, sunken eyes, smiling face, fierce teeth, necklace of serpents, 
crescent moon on the forehead, one tuft of matted locks rubbing the 
sky, licking a corpse, sacred thread made of serpents, lying on a bed of 
serpents, garland of fify human heads, serpent Ananta with a thousand 
hoods on her head, surrounded by serpent-hoods, two hands with the 
serpents Taksaka and Ananta as bangles on the left and the right 
respectively, girdle of serpents, Siva as a boy on the left side, two 
corpses as ornaments in the two ears, pleased face, decked with nine 
gems, served by sages like Narada, terrible on account of loud laughter. 


Bhadrakali 

Emaciated through hunger, sunken eyes, face ink-dark, dishevelled 
hair, crying and saying ‘I am not satisfied, I shall make this entire world 
a single morsel’, two hands holding two nooses like the flames of 
burning fire, teeth resembling black berries. 


Smaganakali 


Dark like a mountain of collyrium, living in a cremation ground, 
red eyes, dishevelled hair, fierce with flesh dried up, tawny eyes, left 
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hand holding a vessel filled with wine and meat, right hand holding a 
human head just severed, smiling face, chewing raw meat, decked with 
various omaments, naked, intoxicated with wine. 

We have already stated that the Tantrasara cites the authority of 
many Tantras and Tantra-writers. Of the editions of the work, none,” 
excepting the Varigavasi edition, cites either Puirmananda or any of his 
works. As we shall see, Purnananda was a great Tantric Sadhaka of 
Bengal having several Tantra works to his credit. The Vangavasi edi- 
tion mentions” Purnananda and his Sritattva-cintamani. As a matter of 
fact, this mention is not a part of the text of the Tantrasara; it is only a 
marginal note in one of the codices used in preparing the edition. 

Amrtinanda Bhairava and Ramananda Tirtha prepared revised 
versions of the Tantrasara. The latter was a court-Pandit of 
Krsnacandra, king of Nadiya, in the eighteenth century. Of the 
Tantrasara of Raimananda, there is a complete manuscript in ten 
chapters in Asiatic Society, Calcutta. It should be stated that exactly the 
portion of the Sritattvacintamani, stated above to be quoted in the 
Vangavasi edition of Krsnananda's Tantrasara, occurs at page 93 of the 
aforesaid work of Ramananda existing in Asiatic Society. 


Brahmananda Giri 
Brahmananda Giri, disciple of Tripurananda, and spiritual guide of 
Purnananda, flourished probably in the early or middle part of the six- 


teenth century. ‘ 
Two Tantric works, associated with his name, are. Sakt@nanda- 
tarangini and Tararahasya. 


The Saktananda-tarangini® consists of eighteen chapters called 
Uliasas. 

The first chapter deals exhaustively with the development of the 
foetus in the mother’s womb. In the embryonic stage, a creature has 
memory of its previous birth and yearns after salvation. Everything is, 
however, forgotten with birth. The author speaks of happiness and sor- 
row in accordance with past action. The physical frame and life are said 
to be ephemeral. Nescience (avidya) has been mentioned as the cause 
of the bondage of rebirth. The cause of release is meditation on 
Mahamaya in the form of Vidya (true knowledge). In this chapter, we 
find also an account of the condition after death. The body has been 
regarded as a microcosm. 
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The second chapter lays down the rules and the good effects of 
diksa (initiation), the time of initiation, characteristics and glory of the 
spiritual preceptor (guru). It deals also with the Samskara (refinement) 
of mantra. 

The third chapter deals with the metaphysical subject of the two- 
fold Brahman—saguna (with attributes) and nirguna (attributeless). 
For the steadiness of the mind of the worshipper, an image of the attri- 
buteless Brahman is conceived. It dwells on the great merit of 
dhydnayoga (meditation). The worshipper has been advised to identify 
himself with the object of his worship. Both bhukti (enjoyment) and 
mukti (liberation) are said to be obtainable through the meditation on 
Sakti. 

The fourth chapter is devoted to daily duties—morning duty, wash- 
ing face, bath, prayer. It again brings in guru who plays a great part in 
the spiritual life of a Tantric devotee. In this chapter, we have dhyGna 
and stuti (eulogy) of the guru. This chapter describes the six circles 
(cakra) within the human body and the mode of yoga to be performed 
in them. 

Chapter five deals with various kinds of seats, e.g. those made of 
KuSa grass, and the different sitting postures like Padmasana along 
with results accruing from them. 

The following chapter lays down rules regarding antaryaga. 

Chapter seven sets forth the procedural details about the worship of 
Sakti—purification of the place, sitting on a seat, manner of arranging 
the material for Puja, placing of Santikunda, purification of the seat, 
removal of bhiitas or ghosts (bhiit@pasarana), purification of bhiitas or 
elements of the body (bhitaSuddhi), various ny@sas, pranayama, 
meditation, mental worship, invocation (Gv@hana), worship of the de- 
ity, self-surrender, salutation and visarjana (bidding farewell, immer- 
sion). 

In the eighth chapter, we find rules about rosaries for japa, 
karamala (palm-rosary), number of rosaries of jewels, etc., suitable for 
particular rites, determination of the material of the rosary suitable for a 
particular deity, purification of rosaries, consecration of rosaries, deter- 
mination of letters of the alphabet. 

In the ninth chapter, we have rules regarding japa, description of 
the heart, eyes, etc., of mantras, determination of brahmarandhra, etc., 
as six sites of mantra, called sakala, niskala, siksma, sakala-niskala, 
kalabhinna, kalatita. The author deals also with the consciousness of 
mantras and Meee s Suitable for the beads to-be, used. in japa. 
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The tenth chapter seeks to determine the different kinds of man- 
tras, viz. setu, mahasetu and kulluka, in accordance with the different 
deities. 

Chapter eleven deals with the different kinds of mantra for mukha- 
Sodhana (purification of the mouth) applicable in the cases of different 
deities. 

The next chapter deals with the important Tantra rite called 
Puragcarana. It consists of the five devotional acts of japa, homa, 
tarpana, abhiseka and feeding of Brahmanas. Incidentally, it speaks of 
the number and mode of application of japa, etc. The results accruing 
from the above five acts are reduced by 9/10 in each succeeding act; 
e.g. homa produces 1/10th effect of japa, tarpana 1/10th of homa and 
so on. One, who is unable to perform any of these five acts, has to 
perform twice the usual japa. In this chapter are also laid down special 
tules for puraScarana on the occasion of lunar and solar eclipses. 

Chapter fourteen enumerates the substances (upacdra) necessary 
for eighteen, sixteen, ten and five kinds of offerings to gods. It deals 
also with flowers permitted and prohibited for the worship of different 
deities, and lays down rules for the offering of the upacaras. 

In chapter fifteen, we have rules about kulacara and offerings to 
jackals. It contains the nitya-samketa-stava. We have also the declara- 
tion that particular kinds of japa expiate the sin arising from various 
acts of omission and commission. Finally, we have expiatory measures 
in the event of the destruction of the talisman (kavaca) held by a per- 
son. 

The next chapter speaks of persons with whom association is pro- 
hibited. It contains expiatory rules in the event of the destruction of an 
established yantra, as well as of the spoiling of a yantra at the time of 
worship. 

The following chapter gives rules for the construction of mandapa 
and kunda. 

The last chapter lays down rules regarding kusandika and homa. 

This work quotes over one hundred works on Smrti, Tantra, 
Purana, etc., thus indicating the vast range of the study of the author. 

The Tararahasya,” complete in four Patalas (sections), deals with 
the rites and customs relating to the worship of goddess Tara and her 
various images. It contains also rules and regulations regarding initia- 
tion appropriate for Tara worship. The main topics of this work are: 
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creation, morning duties, bath, daily prayer, mantra and gayatri 
relating to Ekajata, Ugratara and Nilasarasvati, Sivalinga- puja, 
antaryaga, yantras relating to threefold Tara mentioned above, 
maha-Samkhadi-mala and samskara thereof, homa, prayaScitta for 
manira-vismarana, samskara for paficatattvas, patrabandhanadi- 
rahasya, Tara-piija-prayoga, trividha-sodha-prakarana, yoga- 
prakarana. 


Purnananda Giri? 

Brahmananda's disciple, Pirnananda, was known as Paramahamsa 
Parivrajaka. He had also the title of Yati. A native of village Katihali, 
under Netrakond Subdivision of Mymensingh district in Bangladesh, he 
was a Brahmana of Kasyapa gotra of the Radhiya class. From his 
descendants we learn that he was son of Purandara, a devotee of Sakti, 
and Aparna. His real name was Jagadananda. Purnananda was the name 
given by his preceptor. He was born in Saka year 1423 (=1501 A.D.). 
He is famed to have been a devotee of a very high order. Until recently 
his descendants were held in high esteem in Bengal, particularly East 
Bengal. 

Among his Bengali disciples, the most celebrated was Krsnananda, 
author of the Tantrasara. 

Purnananda's seventh ancestor is said to have migrated, due to 
Muslim oppression, from Baranagar in Mursidabad district to the afore- 
said village. 

He is said to have gone to Kamakhya (Assam) where he achieved 
Siddhi by preaching Viracara. 

As a disciple of Brahmananda in Mursidabad, he was invited by 
the then king of Kashmir to mediate in disputes between the Saivas and 
Saktas in that region. He went there, and succeeded in bringing about 
Tapprochement between the two sects. 

In his later life, he is said to have gone to the Himalayas, and 
settled there. 

The following are the works of Purnananda: 

(i) Syamarahasya® — in sixteen chapters it describes the practices 
for the Kali-worshipper. It is the most celebrated of his works, The im- 
portant topics, dealt with by him, are as follows: mantroddhara, 
morning duties, bath, daily prayer, tarpana, nyasa, etc., piijavidhi, 
stava and kavaca, puraScarana, various dhyanas and mantras relating 
to Kali, Smagana-kali, etc., Kulacara, Kundagolodbhava svayambhu- 
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kusuma-grahanadividhi, ditiyaga, Sivabali, mantra-siddhi, 
Kamyaprayoga, mahisa-mardini-piija, vira-sadhana, Kalistava and 
Kavaca. 

, Gi Saktakrama (1571) — in seven chapters (ullasa), it deals with 
Sakta practices, etc. Composed in Saka 1493 (=1571 A.D.) 

(iii) Sritattva-cintamani (1577)* 

(iv) Tattvananda-tarangini — it deals with the well-known Tantric 
topics, bijoddhara, mantroddhara, etc. 

(v) Satkarmollasa — it deals mainly with the six magic rites of 
Tantra, Gsana (postures) and kunda (receptacle of sacrifical fire). 

He is said to have written the following works also: 
Yogacintamani, Yogavilasa, Kalikakarakiita, Bhiitasuddhi, 
Sarasvatitantra. 

In the Bengali encyclopaedia, Visvakosa, the following additional 
titles are attributed to Purnananda: 

Kakaradi-kali-sahasra-nama, Kalikarahasya, Gadyavallari, 
Satcakrabheda or Satcakrakrama, Subhagodara-darpana.** 

He is stated also to have commented upon the Satcakra-dipika of 
Brahmananda. He is further credited with the authorship of the 
Kalikadi-sahasra-nama-stutiratna-tika and VamakeSvara-tantre 
Mahatripurasundari-mantra-nama-sahasra. 

The Sritattva-cintamani* of Purnananda is an extensive metrical 
work on Tantra. It consists of 26 chapters called Prakasas. The sixth 
chapter, called Satcakra-niriipana, was so well known that it used to be 
regarded as a separate work; many manuscripts of this chapter are 
found at different places. 

The author states the name of his guru as Paramahamsa 
Parivrajaka Brahmananda. The date of composition is given as 1499 
Saka (=1577 A.D.). The topics, dealt with in it, are as follows: 

Brahma-svaripa, Tattva-jfiana-pratibandha-karana, Sabda-brahma- 

svaripa, Tattva-jfidna-svaripa, Diksa, Mantra-Sabdartha, 

Mantrandm daSa-samskarah, Vastuyaga, Mandapa-nirmana, 

Satcakra-nirtpana, Kunda, Homa, Mantrabheda, Sakti, 

SodaSividya, Pratahkrtya, Snana-krama, Antaryaga, creation, 

Sricakra-svarlipa, Mudra-svaripa, Yantra-nirmana, Saparyakrama, 

Tripurasundari-stotra, PuraScarana, Prayascitta, Jidna-dutiyaga, 

Tripurasundari-vidyajivana-praptyupaya, Devata-stava-patha, 

Srimahdtripurasundari-stotra, Mahayantra-samskara. 
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Some of the interesting matters are briefly stated below. 

The author holds that the swnmwm bonum is not possible without 
the body: so the body must be preserved before embarking on action (i. 
8). The causes of loss of longevity are as follows: 

acceptance of gifts from those who are averse to the duties of their 

caste and stage of life, lust for others’ wives, greed for others’ 

money, non-study of Vedas and other Sastras, deception of Guru, 

indulgence of the senses (i. 26-27). 

Association of the good people and discrimination are like two 
eyes without which a man is blind (i. 30). The root of sorrow is attach- 
ment to the world; detachment is conducive to happiness (i. 32), as it 
leads to divya-jidna (divine knowledge) and to the destruction of sin. 
Or, it is so called as, through it, the preceptor imparts the knowledge of 
God and mantras. Or, it is so called as it generates a divine feeling in 
this world full of illusion, and as it wears out: action and leads to the 
acquisition of the fruits of the four ends of life (ii. 1-3). 

Diksa is threefold: 

(@) Sambhavi (ii. 16-17). In it there is no motive on the part of 
either the preceptor or the disciple: it leads to the manifestation of 
Sivahood in the disciple in whom the requisite Sakti has appeared. 

Or 


In it the disciple is roused to a peculiar awareness merely at 

the sight of the guru or at his touch or speech alone. 

(ii) Sakteyi (ii. 14-15) In it, the disciple is initiated simply by the 
power seen in him; in it the usual formalities are absent. Others hold 
that it is that kind of diksa in which there is knowledge. 

(iii) Mantri (ii. 10-13) In it, a man perceives the desired deity ac- 
cording to the way of mantra. Then the preceptor teaches the disciple. 
Or, it is given by the guru according to Sastra, by the way of yoga, by 
means of mantra, piija and dhyana. In it are used kunda, mandala, etc. 
It is called kriyavati (consisting of rites). According to others, it is so 
called because of the teaching of mantra. This diksa is stated to be sui- 
table for all castes and to Saktas as well as Vaisnavas. 

Salvation cannot be obtained by those who look upon their homes 
and forests as equal, give up shame and remain naked; because even 
asses, etc., act like this. By merely remaining unaffected by cold, heat, 
wind and looking upon eatables and uneatables as equal, salvation is 
not possible; because, even boars act in this way. It will not do if one 
merely lives on the banks of holy rivers from birth till death, because 
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even frogs and fish live in such places. For the highest goal, what is 
really necessary is direct knowledge of reality (saks@t tattva-jflana)" 

The author states the views according to which mukti consists in 
the avoidance of infinite misery (ananta-duhkha-viraha)™ or the 
destruction of thirst or hankering (trsn@-na@Sa). In his own opinion, 
moksa consists in the merger of the individual soul into the Supreme 
Soul. (parama@tman) which is of the form of a mass of bliss and is im- 
perishable.” 

Jina, which alone is the cause of salvation, is twofold—arising 
out of discrimination (viveka) and arising out of scriptures (@gama)."! 
While Sabda-brahman is knowable by the latter, Param Brahman can 
be realised by the former. 

Diksa (initiation) has been stated to be conducive to the attainment 
of the four ends of life. The derivative meaning of diksa is as follows: it 
is so called as it gives divine knowledge (divya jriana) and destroys sin 
(papa-samksaya). Di of divya and ksa of ksaya appear to be supposed 
as constituting the word. 

Considerable space has been devoted to the merits and demerits of 
guru and Sisya, the manner of service to the former by the latter, the 
evil effects resulting from the disrespect and deception of guru. 

Ablution is stated to be of two kinds—bahya (extemal) and 
abhyantara (internal). The latter consists in mental bath with the milla- 
mantra preceded by pranayama. Such a bath is said to yield the result 
of visiting a crore of holy places. 

Chapter sixteen is devoted to antaryaga (internal sacrifice). Fifteen 
bhava-puspas (flowers in the forms of bhavas or feelings) are enumer- 
ated for internal worship which is praised as the best. These are: 

absence of illusion, pridelessness, passionlessness, absence of con- 
ceit, absence of delusion, want of arrogance, absence of jealousy, 
absence of agitation, want of malice, greedlessness, restraint of the 
senses, kindness, forgiveness, knowledge and non-violence which 
is the best flower. 

This chapter contains also the order of creation. Supreme Brahman 
—-subtle, eternal and not perceptible to senses—was originally all 
alone. The watery portion having receded, desire of creation arose. 
After destruction was created a big bubble so that it might contain the 
worlds. That egg-like thing was to become twofold. 

Atman has been stated to be fourfold—atman, antaratman, 
paramatman and jfanatman, According to Purnananda, the distinction 
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between jivatman (individual soul) and paramatman (Supreme Soul) is 
only apparent. An analogy is used to show the oneness of the soul. The 
sky is actually one; but it looks differently in different pitchers in which 
diversity is caused by the difference in the potter’s wheels with which 
these are made. So, the one soul appears as different in different indi- 
viduals. 

Antaratman is so called as the soul pervades the mobile and immo- 
bile objects inwardly. From paramatman proceeds creation in the fol- 
lowing order: the five gross elements called sky, wind, fire, water, 
earth. 

That, by which all is always known to be equal, is called 
Jhanatman; it is the witness of all beings (xvi. 115-117). 

The derivative meaning of the term ‘yantra’ is as follows: it is 
formed by the combination of the roots yam and trai; it restrains all sins 
(yamayatyakhilam papam), and protects the saidhaka from great fear 
through worship and meditation (xvii. 2). Yantra is the body of the god- 
dess, mantra being her knowledge (jfdna). Hers is not ordinary 
knowledge; it is akhandita or eternal. 

The goddess has a threefold body, viz. bhautika (constituted by 
elements), manomaya (made of mind) and jfdnamaya (consisting in 
knowledge). Mudra is the first kind of body, yantra the second and 
mantra the third. The jfdnamaya body is said to be superior to others, 
because it is eternal and imperishable. 

Mudra is so called because it delights the @man and melts it which 
is tranquil and full of bliss.‘ 

The author gives details about the construction and worship of 
Sricakra which should be worshipped for the acquisition of prosperity, 
beautiful appearance, fame, sons, good health, etc. It is called 
Cakraraja (king of cakras). The work takes its name from this Cakra 
which is thus looked upon as very important by the author. It should be 
noted that this Cakra is not included among the usual Cakras of Tantra. 

The other additional Cakras, described by him, are nine divided 
into three classes: 

(i) Systi-cakra (representing creation) Trailokya-mohana, Sar- 
vasva-paripiiraka, Sarva-samksobhana. 

(ii) Sthiti-cakra (representing preservation) Sarva-saubhagya- 
dayaka, Sarvartha-sadhaka, Sarva-raksakara. 

(iii) Samhara (destruction) Sarva-roga-hara, Sarva-siddhi-prada, 
Sarvanandamaya. 
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The presiding deities of these Cakras are respectively Tripura, 
Tripuresvari, Sundari, Tripura-vasini, Tripurasri, Tripuramalini, Tripu- 
rasiddha, Tripurambika, Mahatripurabhairavi. 

Japa is threefold according to our author, viz: 

(i) Nigada — with the movements of the tongue and lips. 

(ii) Upam$u — with the movement of the tongue alone. 

(iii) Ma@nasa — mentally thinking of the letters of a mantra. 
These three kinds are called respectively adhama (worst), madhyama 
(medium) and uttama (best). 

As regards the offer of wine to the goddess, the views of our author 
are as follows. He says that the pleasing (tarpana) of the goddess is 
possible with three kinds of wine, viz. that distilled from honey, that 
fermented from rice and that made from molasses. A Brahmana should 
offer cow's milk, a Ksatriya cow's milk and wine, a Vaisya honey and a 
Sidra flower-juice, etc. A Brahmana is clearly forbidden to offer wine 
to the great goddess (xviii, 574). A Brahmana, following Vamdacara, is 
forbidden even to take meat and wine (xviii. 574). The author further 
provides that, wherever wine is ordained, a Brahmana should offer, as 
substitutes, cocoanut water in a vessel made of bell-metal and honey in 
a copper vessel. According to the Jidnarnava, the things to be offered 
by the four castes in order are milk, ghee, honey and maireya.** (xviii. 
578). 

The author gives an elaborate procedure of PuraScarana.“ It is so 
important that, without it, a mantra is as futile as a body devoid of life. 

Chapter xxi opens with the expiation of sin arising from such of- 
fences as murder of a Brahmana. The means of atonement is the wor- 
ship of the Cakra,’ of all colours (?) and beautified with camphor- 
dust, in accordance with Kuldcara. By so doing for three months one is 
redeemed from grave sins even incurred in other births. Then the author 
dwells on the result obtained by the worship with different kinds of 
flowers (puspa).*’ Sins are stated to be washed off by worship with 
Java flowers, white lotuses, flowers called bandhiika, mallika, cam- 
Paka, etc. Also efficacious is worship with dirva grass, leaves of 
a$vattha, bel, etc. Neither Sakta worship nor Saiva worship is possible 
without bel leaves, The following flowers are called Sakta or especially 
suitable for the worship of Sakti: 

Kinds of lotus called ambhoja, utpala, bandujiva, vijaya, punnaga, 

naga, jati, kunda, kurantha, campaka, java, yithi, rama, patala, 

aSoka, hayari, kubja, madana, mandara, drona, aparajita. 


Google 


106 TANTRA IN BENGAL 


Great merit is stated to accrue from the use of pearls and various 
gems and jewels, e.g. prabala, marakata, padmaraga, hiraka, 
nilakanta, gomeda, vaidirya, etc. 

Stale flowers are generally prohibited; but this does not apply to 
padma and campaka. Buds of all flowers, excepting the above two, are 
prohibited. 

Certain flowers are condemned in certain seasons. For example, 
Sephalika and kahlara are not to be used except in autumn. Some flow- 
ers are to be used with their stems, while others without them. For 
example, bakula and aSoka should be without stems; n@gakesara and 
java should have stems. 

Some flowers are specially recommended on certain days of the 
week. For instance, red lotus, water lily, tagara, kahla@ra (white lotus) 
and lotuses in general are especially recommended respectively on the 
days commencing with Sunday. 

The articles, to be offered in worship, on seven days beginning 
with Sunday are as follows in order—payasa, milk, banana, butter, 
sugar and ghee.* 

Different results are stated to accrue from worship of the goddess 
at different places. viz. hill-top, forest, seashore, aksadrumapitha, cre- 
mation ground and garden of areca-nuts. Different effects are produced 
by worship of the goddess at midnight at different places. viz. crema- 
tion ground, Candika-temple, lonely forest. 

Then the author lays down the ways and means of acquiring the 
following powers: vetala-siddhi, tirodhana-siddhi, maya-siddhi, 
ka@maripa-siddhi and trikalajnatva-siddhi. For example, by worship- 
ping the Cakra, imagined among the spokes of the six receptacles, with 
white sandal paste, musk, etc; one can know the past, present and fu- 
ture. By fixing prayers on the third eye of the goddess one can acquire 
the art of remaining invisible. 

The author then deals with the worship of Cupid in spring. The 
chapter is concluded by rules for the worship of the goddess in the 
pirnima tithis of twelve months starting with Sravana. 

Chapter xxii is devoted to the sacrifice called Jridnadiiti. The god- 
dess has four aspects, viz. Hastini, Samkhini, Citrini and Padmini. 
Hastint is identified with Vaikhari, Samkhini with Madhyama, Citrini 
with Pasyanti and Padmini with Para.” 

In order to ensure learning in a man in future, within three days of 
his birth, a particular mantra should be written on his tongue with 
honey and white hair or a golden pencil. 
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Chapter xxiii opens with the means of making Tripurasundari- 
vidya effective. Incidentally are related some magical practices, both 
black and white.” The following are included in white magic: power of 
being murder-proof, dear to the king, being like Cupid, destroying the 
effect of poison at sight, attracting goddess of prosperity, flying, be- 
coming free from decrepitude and death, destroying all sins and of 
acquiring various siddhis, viz. Khadga. Vetala, Gutikdfjana, 
Pudukafijana, Manahsiddhi, Mahavirana, etc. 

In black magic are included vasikarana, maha-ksobhakarana, 
marana, vidvesana, ucc@tana, stambhana, mahahani-karana, Satru- 
nasa. 

Chapter xxiv begins with the rules regarding the recitation of 
hymns to gods and goddesses. It is interesting to note that, while mental 
worship has been repeatedly stated as better than external worship, in 
the case of hymns audible recitation has been stated to be better than 
mental recitation.5! 

The topic of bali-dana has been dealt with in considerable detail. 
The following animals are commended: Kinds of deer called Camara, 
Krsnasara, fish, sheep, boar, buffalo, monkey and rhinoceros. Goats 
seem to be the best of all. Six kinds of goats are mentioned in this con- 
nexion, viz. white, black, red, tawny, variegated and pale white 
(pandara). The first two are best, the last two medium and the tawny 
and brindled ones worst. 

A white goat with a black tail, a black goat with a white tail are to 
be avoided. Also to be avoided are the deformed animals. Female ani- 
mals are excluded for the purpose of bali. 

For bali birds of all colours and of good look are commended. 

Satisfaction of divine beings from such offerings is stated to last 
for varying periods. The offerings, mentioned in this connexion, in- 
clude, besides those mentioned above, human beings, tortoise, godhika 
(a kind of lizard). Vanara of the previous list is excluded. The period of 
satisfaction, derived from human offerings, is stated to be the longest. 

The 25th chapter contains the Sahasranama-stotra of Mahatripura- 
sundari. 

The concluding chapter lays down rules about mahdayantra- 
samskara,> mudra-mahatmya, establishment of deities, consecration of 
shrines, praise of cakra, condemnation of deceitful economy® (vitta- 
Sathya), warning against the deception of preceptors and gods, etc. 
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Purnananda's work is important in more ways than one. Its 
historical importance is that he names his guru, and states the date of 
composition. As a Tantric compilation, its merit lies in the fact that it is 
not a mere compilation. A eonsiderable portion of it is the author's own 
composition. The work, unlike several other Tantras of Bengal, is not 
confined to mere Kali-worship or rites and rituals; it contains much that 
is philosophical or metaphysical. The style is lucid and the presentation 
methodical. The author’s poetic ability flashes here and there. The fol- 
lowing verses may be quoted to show his metrical skill and command 
over language: 

daSaSatadala-padma-prollasat piirnacandre 

himaruci-rucirango hamsapithantarasthahl! 

abhaya-vara-karabjo yogapurno dvinetrah 

kula-kamala-vilasi patu mam devadevahi! 

(Opening verse.) 
hrdaya-kamalamadhye prollasat-karnikantah 
pramudita-Siva-Sayya — samsthita kapi miirtih/ 
suravara-hara-mauli-smera-mukt@-pradhana- 
pravilasita-padabja patu mam mohakiipat/! (i. 6) 


na pitam napitam nahi parimitam naparimitam 

na raktam naraktam nahi dhavalitam nadhavalitam! 

nirakaram nityam triguna-virahitam divyamajadam 

tamatrranam vande parama-sukha-santana-nilayaml! (1.7). 

The Syamarahasya comprises nineteen chapters. The highlights of 
its contents are: Kulaguru, characteristics of Kundalini, Antaryaga, 
Visayapuspa, Gurukrama, stavas, stotras and kavacas, Kulacara, 
Samayacara, mantrafuddhi without PuraScarana, Cinakrama, Savasa- 
dhana, stages of Sakti-sadhana, special japa, Siddhi, Satkarma, 
prayaScitta for incest including sexual intercourse with one's mother. 

In ii. 22, worship with visayapuspa has been praised. Verses ii. 24- 
26 state the flowers as follows. Amaya, Anahamkara, ASabda, Apada, 
Amoha, Adambha, the threefold causes of these, viz. the qualities of 
Sattva, Rajas and Tamas, Amatsarya, Alobha, Ahimsa, Indriyanigraha, 
Daya, Ksama, Jiiana. 

Under gurukrama, the gurus of the Manavaugha category may 
have been historical personages. The author calls them Kalikalagurus. 
It may be noted that, though some other Tantras mention both male and 
female gurus, this work mentions male ones' only. 
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The work refers to over sixty Tantras besides referring to others as 
‘cantantare’, ‘anyatra’. 

It mentions the following authorities: Padmapadacarya (under iii. 
78) and Raghavabhatta (under iii. 165). 


Samkara 

Another Tantra writer of Bengal is Samkara with the qualifying 
epithet Gaudiya. His real name was probably ‘Samkara Agamacarya. He 
appears to have composed several Tantric works. From the date of a 
manuscript of his work, Tar@rahasyavrtti® (or, vritika) (Laksmana 
Samvat 511=1630 A.D.), he appears to have flourished in the period 
between the latter half of the sixteenth century and the middle of the 
seventeenth. In the colophon, he is described as son of Kamalakara and 
grandson of Lambodara. 

Written in 15 chapters, the Tara@rahasyavriti deals with such 
Tantric matters as diksa, puraScarana in a general way, and specially 
with practices relating to the worship of Tara. It is probably identical 
with the Tar@rahasyavritika mentioned in Nrsimha Thakkura's 
Tarabhakti-sudhakara, p. 141. 

Besides the aforesaid Tararahasyavriti, the following works are 
associated with the name of Samkara: 

ivarcana-maharatna, Saivaratna, Kulamiila-vatara, Kramastava, 

Several other Tantra works are attributed to Samkara without the 
qualifying epithet Gaudiya; his identity with Gaudiya Samkara i is not 
free from doubt. 


Raghunatha Tarkavagisa Bhattacirya 

Raghunatha Tarkavagisa Bhattacarya gives, at the end of his work, 
an autobiographical account. From this we learn that he was a scion of 
the renowned family of the Bengali Sakta devotee, Sarvananda® 
(attainment of Siddhi in 1425, 1426 or 1437 A.D.). The genealogy is 
this Sarvananda —» Balabhadra, —» Kasinatha and (younger brother) 
Avanibhisana Sivarama > Raghunatha. The editor gives the name 
of Raghunatha's native village as Napada which, he states, is the name 
of one of the villages of this name in Susang Pargana of the district of 
Mymensing in Bangladesh. Raghunatha refers (1. 34) to the 
Tantrasara,"” obviously of Krsnananda, and, at times, refers to the 
views of this eminent, Tantra writer of Bengal. So, the former must be 
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later than the latter. The author gives the date of composition of his 
work as graha-viyat sat-candra which comes to 1609 Saka=1687 A.D. 

The Agama-tattva-vilasa (flash of the principles of Agama), a huge 
work in five lengthy chapters, is admittedly a digest setting forth the 
essence of a large number of works, Vedic, Puranic, Tantric, 
astronomical and Smrti-Sastra. The compiler himself states that he has 
drawn upon 160 vidhi-saksi (authoritative in rules) works which are 
Tantras, besides works on various other branches of knowledge. 

The highlights of the chapters are as follows: 

(i) Contents of the chapters, varna, bija, nature of attributeless 
Purusa and Sakti, order of creation from Sadasiva to human beings, 
nature of Kundalini, Diksa, Guru, Sisya, Mantra, Nadi, Cakra, 
Mahavidya, Mandala, Mala, Bali, ASauca, Pija. 

(ii) Daily duties, Nyasa, Pranayama, Manasa-piija, materials for 
Pija, Asana, flowers permissible and prohibited for Puja, 32 kinds of 
offences, rules about Vadyayantra, kinds of Puja, Satkarma, Yoga, 
Santi, Japa, Mudra, PuraScarana, rules to be observed on the occasion 
of an eclipse, Savasadhana, various other Siddhis, Kulacara, Kula- 
vrksa, Pithasthana, Bhavas, Antaryaga, Kumari-piija, Ditiyaga, Malya 
and Brahmana, Paficamakara, Yantra, Homa, Abhiseka. 

(iii) Sections on GaneSa, Siirya, Visnu, Rama, Krsna, Laksmi, 
Sarasvati. Under each section, the dhyana, mantra and Pija-paddhati 
of the deity concerned have been laid down. 

(iv) Sections on Bhuvanesvari, Naksatra-vidya, Pracanda-candika, 
Tripura-bhairavi, Vagalamukhi, Matahgi, Dhumavati. 

The nature of treatment is like that of the previous chapter. The 
chapter on Naksatra-vidya deals with Tara-vidya, the story of 
Sarasvati's assuming the Nila form, the existence of both Nila and 
Sukla Sarasvati, identity of Visnu and Siva. 

The fifth and the last chapter contains mainly Stavas (hymns) and 
Kavacas (protective verses, i.e. such verses as are supposed to protect 
the reciter) invoking a number of deities, male and female. In this 
chapter, we also find the following topics: Yoga, Nadi, Satcakra, Kar- 
mayoga, eulogy of Agama, genealogy of the author, date of composi- 
tion. 

The work is at best a painstaking and laborious compilation, at 
worst a digest on hackneyed Tantric topics produced in the conven- 
tional manner. The only redeeming feature is that the compiler occa- 
sionally discusses divergent views, and gives his own conclusion. The 
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hymns to various deities are in pedestrian verses which are lacking in 
the melody and variety of metres the commonest of which is the trite 
Sloka. One misses in them the sublime dignity, the sonorous language 
and the pleasant swing and music of the hymns of Valmiki and 

r ‘a. There is no philosophy in it. The Agama-tattva-vildsa 
admirably fulfils the object of the author who frankly states, at the out- 
set, that he has compiled the essence extracted from various treatises. 
Though lacking in literary value, it has some importance in the history 
of Tantra literature as it mentions as many as 160 Tantric works. 
Besides preserving the titles of so many works at one place, it helps us, 
to some extent, in determining the relative chronology of the works 
mentioned. The Agama-tattva-vilasa, being dated, furnishes the termi- 
nus ad quem of the dates of the works mentioned. It must be admitted 
that those, who are particular about the punctilious perform-ance of 
Tantric rites with meticulous attention to details, will find this work 
helpful. 

The Radha-tantra,* of unknown authorship and date, may have 
been of Bengal provenance. Most of its manuscripts are in Bengali 
script and are available in Bengal. It is mentioned in the 
Syamasaparya-vidhi of the Bengal author Kasinatha Tarkalamkara. 
The Saktiratnakara of Rajakisora cites the authority of the Radha-tan- 
tra. The date of the Saktirainakara, however, is not known. 

In the Radha-tantra, Krsna has been represented as a worshipper 
of Sakti. In fact, the life of Krsna symbolises the worship of Sakti. The 
thesis of the work is that Krsna's Siddhi consists in his union with 
Radha. 

The nineteenth century saw a spurt in Tantric activities of Bengal. 
The atmosphere of this province was surcharged with Tantric ideas 
which found free and wide expression in the Bengali poems, Baul 
songs and Sakta devotional songs. The teachings of Ramakrsna and the 
liberal preachings of his follower, Vivekananda, the Tantric writings of 
Nivedita and the rational interpretation of Hinduism by Rammohan 
may have been indirectly responsible for doing away with the conven- 
tional rigours of religious practices and for paving the way for simpler 
and easier ways of fulfilling the religious aspirations of the people. The 
impact of Western ideas, in the wake of British domination, served also 
to open a new intellectual horizon among the Bengalis. 
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Haragovinda Riya 

Towards the close of the first quarter of the nineteenth century,” a 
huge Tantra was compiled in Bengal. The compiler was Haragovinda 
Raya,” Zamindar of Pargana Pala§ under Sylhet, now in Bangladesh. 

The work, entitled Paricama-veda-sara-nirnaya, is divided into six 
sections (Kanda) called respectively Srsti, Diksa, Karma, Jfdna, 
Sadhana and Yoga. Each section is divided into sub-sections (patala) 
the number of which is respectively 24, 64, 13, 25, 22, 27. The work is 
a digest. It deals chiefly with the worship of Daksina Kalika and Kula 
rites. It contains Tantric rites, but not Tantric philosophy. 


Amara Maitra 

In the second quarter of the nineteenth century, Amara Maitra, a 
Varendra Brahmana, son of Vasudeva, composed or compiled three 
Tantras on Tantric Sadhana and Yoga. These are as follows: 

(i) Jfianadipika (1753 Saka=1831 A.D.). In 23 chapters called 
Prakasas. . 

(ii) Amarasamgraha (1765 Saka =1843 A.D.) Complete in 18 sec- 
tions called Padas. The topics, dealt with in it, are jaganmithyatva, 
tattvabodha, viveka, layayoga, navacakra, pindajfana, yoga-rahasya, 
Satcakra-yoga, pancamara-yoga, hathayoga, mudra, dharana, 
rdajayoga, jn@nayoga, brahma-mantra-sGdhana, sannydsayoga, 
kaSiyoga, kalajnana, vipralaksana, samkhayayoga. 

ii) Amarisamhita (Saka 1768=1846 A.D.) In four chapters, called 
UpadeSas, each of which is subdivided into several sections. The top- 
ics, dealt with in it, are: samkhyayoga, mantrayoga, nadika-laksmana, 
Gsana, pratyahara, pranayama, dhyana, dha@rana and other rules of 
hathayoga, procedure of piija. 


Durgarama 

A Karpiira-stotra-tika, by Durgarama Siddhantavagisa, was pub- 
lished in Calcutta in 1891 with the text and Bengali translation by 
Gurunatha Vidyanidhi. The text, with commentary by Krsnanatha 
Nyayapaficanana, was published in Calcutta in 1899. 


Mahanirvana-tantra 
The Mahanirvana-tantra,® a popular work in Bengal, is believed 


by some scholars to have been written in this province. Unfortunately, 
it does not state the name of its author or compiler. Nor does it afford 
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sufficient evidence about its provenance. None of the arguments, put 
forward to prove its origin in Bengal, is conclusive. It is to be 
distinguished from the Nirvana-tantra in which Radha is glorified as 
the consort of Visnu. 

Some scholars think that the present work, with a leaning to 
Vedantic elements, had an older version which, as the word ‘nirvana’ in 
the title appears to indicate, was in use among the Buddhists. In their 
opinion, it perhaps underwent a revision with Vedantic ideas interpo- 
lated and pure Tantric ritualism modified so as to boost its appeal to the 
Brahmanical intelligentsia. 

Its date cannot be determined with certainty. That it is not very old 
seems to be indicated by one fact. Many Tantras have been cited in the 
works on Bengal Smrti. But, even Govindananda and Raghunandana, 
the last great figures in this field, who flourished in the sixteenth cen- 
tury, do not mention the Mah@nirvana. It should also be observed that 
none of the early well-known Tantras of Bengal, which cite a lot of 
Tantras, mentions the Mahanirvana. 

Some suspect that it was fabricated partly or entirely by 
Hariharanandanatha, preceptor of the great social reformer, Ram 
Mohan Roy (1772(?)-1833 A.D.) in order to bolster up his reformist 
views. This suspicion gains ground from the fact that the first edition of 
the work was published by the Adi Brahma Samaj, founded by Ram 
Mohan. The scarcity of manusripts of the work, which is not usual in 
the case of other well-known Tantras, seems to lend countenance to the 
theory of fabrication.® In this connexion, it may be pointed out that this 
work states Brahma-diksa as the best form of initiation. Brahma-diksa, 
not occurring in the earlier Tantras of Bengal, seems to hint at the fact 
that it was designed to propagate the doctrine of the Brahma Samaj. In 
support of the theory of its Bengali origin, it is pointed out that this 
Tantra mentions (vi. 7) three species of fish, viz. Sala, Pathina and 
Rohita, as best. These particular kinds of fish are said to be found in 
Bengal. Farquhar, in his Outline of Religious Literature, thinks that it is 
not earlier than the eighteenth century. 

Whatever its place of origin might have been, about its popularity 
in Bengal there is no doubt. So, it is worthwhile to give the highlights 
of its contents. A work of the Agama class, it consists of fourteen 
chapters (Ullasas) which are named respectively as follows: 

Jivanistaropaya-pra§na (question about the liberation of creatures), 

brahmopasanakrama (procedure of meditation on Brahman), 
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parabrahmopade§a (instructions about Supreme Brahman), 

paraprakrti-sidhanopakrama (procedure of meditation on Su- 
preme Prakrti), 

mantroddhara-kalaSa-sthapana-tattva-samskara (rescue of man- 
tra, placing of the pitcher and purification of Tattvas), 

Sricakra-sthapGna-homacakranusthana (placing of Sricakra and 
the performance of homacakra), 

stotra-kavaca-kulatattva-laksana (description of hymns, protecting 
spells, kula principles), 

varnaSramacara-dharma (customs and duties of castes and stages 
of life), 

kuSandika-daSavidha-samskara-vidhi (rules regarding kuSandika 
and ten sacraments), 

vrddhiSraddhadi-mrtakriya-purnabhiseka (matters relating to 
vrddhisraddha and other obsequial rites, Purnabhiseka), 

svaparanista-janaka-papa-prayascitta (expiation of sin causing 
harm to oneself and others), 

vyavahara (secular law), 

vastu-grahayaga-jalasayadi-pratistha-devagrha-danadi-sarva- 
deva-pratistha (matters relating to vastu, grahayaga, consecration of 
tanks, etc., temples, gifts and consecration of all gods). 

Siva- -linga-sthapana-caturvidha-vadhita-vivarana (establishment 
of Sivalingas, description of four kinds of Avadhitas). 

It states Brahman as the highest divine principle, and uses 
Upanisadic expressions to describe Him. He is Sakti who is conceived 
as Mother. Prakrti, Parvati, Uma, Durga, Kali, Laksmi, Radha are but 
different designations of the Jaganmata (world-mother). In her reside 
Brahman, the Creator, Visnu, the Preserver, Siva (Mahakala), the 
Destroyer, along with their respective Saktis. As she devours the latter, 
she is Adya Kalika who is also the Mother of Mahakala. She is 
Mahayogini, and is the Creator, Preserver and Destroyer of the world. 
Every woman is her incarnation. 

The Supreme Being is one, without a second and beyond the three 
qualities. He is Sat, Cit , Ananda. The worshippers of Brahman do not 
require any other means to acquire salvation. 

The work also advocates Sakta monotheism holding Durga as the 
highest Prakrti known also by the names of Mahavidyas, and equated 
with Laksmi, Sarasvati and Sakti. According to this Tantra, Sakti is, on 
the one hand, the Supreme Prakrti of Brahman, and, on the other, is 
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everything from the Mahatattva to the atom; in short, all that is dy- 
namic and static. She is of infinite forms as Tarini, Durga and the vari- 
ous Vidyas. 

The Tattvas of Samkhya philosophy, viz. Prakrti, Mahat, 
Ahamkara, etc., and some Vedic mantras have also been incorporated 
in it. 

It declares (ii. 31) that, in the Kali Age, the Vedas, Puranas and 
other Sastras have hardly any use. 

The five essentials, called Pavica-tattva or Panficamakara® are as 
follows: 

(i) Madya—intoxicating drink which causes joy, helps one forget 
deep sorrow and serves as a medicine. 

(ii) Mamsa—meat which gives vigour, energy and increases intel- 
ligence. 

(iii) Matsya—fish which is delicious and increases the generative 
power. 
(iv) Mudra—delicacies made of parched foodstuff; these, which 
grow on earth, constitute the root of the life of the three worlds. 

(v) Maithuna—sexual union which affords intense pleasure, is the 
origin of all creatures and is the root of the world which is without 
beginning or end. 

The above five are allowed only to the circle (cakra) of the initiated 
and are purified by sacred rites and formulae. In such a circle, each man 
has his Sakti to his left. No caste-distinction is necessary. But, evil- 
minded and faithless persons cannot be admitted to the circle. 

The Tantra warns against the abuse of the five essentials. Drinking 
beyond limit. makes one unfit to be a devotee. Woman should only 
smell wine. In Kali Age, a man should enjoy only his wife as Sakti. 
One, unable to control the senses, should use sweet substances like 
milk, honey, etc., as substitutes for madya. Instead of sexual inter- 
course, such a person should worship the lotus feet of the goddess. 

A hero (Vira), possessing secret powers and fit to be a Sadhaka, is 
allowed in a ‘circle’ to take to a Sakti who is not his wife. She can be 
made his: ‘wife’ by a rite specially prescribed for the purpose. For a 
man, possessed of divyabhava or the highest state, who has overcome 
all earthly temptations, symbolical acts are prescribed in place of the 
above essentials. 

The Kaula mode has been declared (Ch. iv) as the best in Kali 
Age. Great importance is attached to the following: 
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(i) Mantra—incantation. 

(ii) Bija—mystic syllables like hrim, aim, etc. 

(iii) Yantra—mystic diagrams. 

(iv) Mudra—particular position of fingers and movement of hands. 

(v)Nyasa—placing the finger-tips and the palm of the right-hand 
on various parts of the body to the accompaniment of certain mantras. 

By the above means, the Sadhaka is supposed to make the Devi 
favourably disposed towards himself. The last one is believed to impart 
Devi's life to the body of the devotee. 

The ultimate goal of Sadhana is Moksa or liberation from the 
bondage of rebirths and consequent release from sufferings. This state 
can be reached by communion with the godhead in Mahanirvana or 
‘great extinction’. The perfect Sadhaka is a Kula. He visualises Brah- 
man in everything and everything in Brahman. He may or may not per- 
form the requisite Tantric rites. But, he will attain jivanmukti (liberation 
while alive). 

Moksa is attainable only through Tantra in the Kali Age. Veda, 
Smrti, Purana, etc, were meant for ages long gone by. 

In meditation (dhyana) on the Devi, the devotee makes offerings in 
the following way. At first, he offers his heart-lotus as her throne, the 
nectar exuding from the petals of this lotus as water for washing her 
feet, his mind as a gift of honour, the restlessness of his senses and of 
his thought as dance, selflessness and passionlessness, etc., as flowers. 
Then he offers, in large quantities, the first four Makdras and the nectar 
of stripuspa (woman flower) and the water used for washing the Sakti. 

Behind all the various gifts and outward piija, there is the inner 
calm in which the devotee looks upon Mother as the inmost soul and 
light’ 

Besides rites and rituals, the Tantra contains many ethical prin- 
ciples* which, however, in essentials, resemble the Brahmanical Smrtis 
like those of Manu and Yajfiavalkya. Besides duties of castes and 
stages of life, the duties of the king and his officers, etc. have also been 
laid down. The four Brahmanical castes are recognised, but a fifth, 
called Samanya, has been postulated. It originated from the intermix- 
ture of the four castes. It alllows caste-restriction in marriage, dining 
and other social matters. But, no such restriction is applicable in the 
case of Tantric devotees. Instead of the four usual stages of life 
(GSrama), recognised in Brahmanical Sastra, the Tantra says that only 
two, garhasthya (householdership) and bhaiksuka (asceticism), are 
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Suited to Kali Age. Some of the important duties, taught in the Tantra, 
are as follows: 

(1) A householder should never inflict physical punishment on his 
wife, but should cherish her like his mother. 

(2) Even if he is about to die of hunger, he should never take food 
before feeding his parents, dependents and guests. 

(3) A man should engage his son in household duties up to his 
twentieth year, but after that should look upon him as his equal. 

(4) One should cherish one’s daugher and educate her (Siksaniya) 
with great care till her marriage. 

(5) Lust and anger must be abjured by all means. 

Chapter IX enumerates and describes the ten sacraments 
(samskaras) from impregnation to marriage substantially in the manner 
of the Brahmanical scriptures. Of the eight forms of marriage, 
recognised in the orthodox Brahmanical works, Brahma appears to be 
the only form recognised in the Mahdnirvana. It is regarded as so 
important that one is debarred from taking another wife in the Brahma 
form without the consent of the first wife married according to this 
form.® The wife, married in this form, is patni in the real sense of the 
term; she is the grheSvari (mistress of the house).” 

Another kind of marriage, recognised in it for Saktas, is Saiva- 
vivaha. It is of two kinds—one for a limited period according to the 
rules of the Cakra, stated above; the other till death. It is brought about 
by the fellow Saktas, at the time of Cakra rituals, according to the mu- 
tual desire of a man and a woman. Having obtained their permission, 
one should repeat mantra, salute the Supreme Kali for 108 times.’ Then 
the man asks the woman to choose him as her husband. Thereupon, the 
woman, having chosen him with sandalpaste, flower and @tapa rice, 
will place her hand on that of the man. Neat, the leader of the Cakra 
will utter a mantra praying to Kali for protecting the couple and 
sprinkle over them honey or arghya water for twelve times. Simultane- 
ously, other members of the Cakra will utter Svasti.”’ Then the leader 
will instruct the husband and the woman, bowed before him, to act as 
promised. 

The text clearly states that, in such a marriage, there is no restric- 
tion of age and caste.”? The only restrictive injunction is that one should 
Marry a woman who is without husband (bharirhin@). and is not a 
sapinda.” In Brahmanical scriptures even a sagotra, that is a woman 
having the same gotra as that of the man intending to mary her, is 
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debarred. This restriction appears to have been waived in this Tantra. 
The eligibility of a bhartrhina woman appears to indicate that even a 
widow was allowed for the purpose. 

In the first kind of Saiva-vivaha, the husband, desirous of issue, 
should meet his wife after her monthly impurity, and leave her with the 
expiry of the Cakra-period.”™ The child, born out of Saiva-vivaha in the 
regular order,’> should be regarded as having the caste of its mother. In 
the reverse order,”® the child will be looked upon as having a samanya 
jai or mixed caste. The son, bom of such a union, is debarred from 
offering pinda to the ancestors. 

The Mahanirvana forbids the Saiva-vivaha of a girl of good family 
if such a marriage is arranged by her father out of anger or avarice. The 
father of an only daughter is not allowed to give his daughter in such a 
marriage. 

Chapter X deals with the disposal of the dead, Vrddhisraddha” 
and other kinds of sra@ddha, aSauca, gifts, etc. The contents of this 
chapter, relating to these subjects, substantially agree with the prescrip- 
tions of Brahmanical Smrti works. Finally, it deals with the Tantric rite 
called Piirnabhiseka. 

Chapter XI deals with sin, expiatory rites and punishment inflicted 
by the king on those who transgress the rules of conduct. 

The next chapter treats of civil and criminal law which, in essen- 
tials, agree with the codes of Manu and Yajfiavalkya. A departure is 
found in the law relating to a woman married in accordance with the 
Saiva rite, stated before. The son of such a woman is debarred from 
inheriting the property of her deceased husband if there is a child of his 
wife married according to the Brahma rite or if his pitr-sapinda or 
matrsapinda exists. A woman, married according to Saiva rite, and her 
sons are entitled only to maintenance from the successor of the de- 
ceased in proportion to the property left by the latter. Such a woman 
does not inherit the property of her father or mother. The property of a 
dead person, whose Saivi wife and her children have predeceased him, 
devolves upon the following persons, each preceding being preferable 
to the succeeding one: Samanodaka, Acarya (preceptor) and king. The 
successor will offer pinda”® till his death in memory of the person 
whose property he inherits. But, the son of a Saiva wife is debarred 
from the right of offering pinda. 

Incidentally, the rules regarding adoption of a son have also been 
dealt with in this chapter. 
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Chapter XIII deals with Mahakali, establishment of images of dei- 
tiés, tanks, etc., vastuydga, grahayaga, consecration of temples, mounts 
of gods, etc. 

The topics, dealt with in the last chapter, are — mode and result of 
the establishment of immovable Siva-linga, the rites consequent upon 
the break of worship of such a Siva-linga, rules regarding the giving up 
of broken images of deities, means to salvation, knowledge and action, 
indispensability of knowledge for salvation, characteristics of four 
kinds of Avadhitas. In this chapter, Kaula-dharma has been praised 
very highly. It has been spoken of as the best of all religions. Great 
merit is said to follow the adoration of a Kula saint. 

The usual Tantric topics of Diksa@, Nyasa, PuraScarana, Mantra, 
etc. have been death with. 

Consideration for women is a noteworthy feature of this work. It 
ordains (Ulidsa viii) that a daughter also should be brought up and 
educated carefully. 

There are flashes of literary skill as in the following description of 
the Adya image of the Supreme Sakti: 

meghangim SaSiSekharam trinayanam raktambaram vibhratim 
panibhyam-abhayam varam ca vikasad raktaravindasthitam! 

nrtyantam purato nipiya madhuram madhvika-madyam maha- 
kalam viksya vikasitananavaram adyam bhaja kalikaml! 

The Goddess has a complexion like the colour of cloud. She is 
moon-crested, three-eyed, wearing a red cloth. She is granting freedom 
from fear and a boon with her two hands. She is on a red lotus in 
bloom. She is smiling at the sight of Mahakala (Siva) who, having 
drunk wine, is dancing in front of her. 

Composed in the stately Sardtlavikridita metre, the verse conjures 
up.a vision of the Goddess in a vivid form. The pictorial effect of the 
words and occasional alliterations are noteworthy. 

Time was when a keen controversy raged among Sanskrit scholars 
and social leaders as to whether or not the rites and worship performed 
in accordance with the Mahdnirvana-tantra, would be valid. There 
were stalwarts both for and against the above work. For an idea of such 
controversial issues, the reader may look up the Guru-tantra, SamSaya- 
nirasa, pp. 1-11, 30, 31. 

The Pranatosini” is a well-known huge Tantric digest produced in 
the nineteenth century. It was compiled by Ramatosana Vidyalankara, 
great grandson of the famous Krsnananda, author of the celebrated 
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Tantrasara. It was written in 1743 Saka (=1821 A.D.) with the 
patronage of Pranakrsna Visvasa.© The work has been so named with 
the initial portion of ‘Pranakrsna’ and the concluding portion of 
‘Ramatosana’. Son of Ramahari, Pranakrsna was a patron of learning 
and landlord of Khardah, a suburb of Calcutta in the 24-Parganas dis- 
trict of West Bengal. He lived from 1764 to 1834-1836 A.D. The works 
Bhasmakaumudi and Visnukaumudi are associated with his name. To 
him are attributed also the Ratnavali (Cikitsa-samgraha), Vaisna- 
vamrta, Vijnakaumudi (?). Besides these, works on Ayurveda and 
Smrti, too, are attributed to him. In the Introductory portion of the 
Pranatosini, he is stated to have got the Pranakrsna-kriyambudhi com- 
piled by many scholars who consulted many works on Jyotisa. To his 
inspiration is attributed also the compilation, called Pranakrsna- 
Sabdambudhi. It seems that the works were composed by Pandits at his 
inspiration. 

The work has been conceived as a creeper (vratati or lata). The 
compiler says that it excels Kalpadruma, Cintamani and Kamadhenu. 
The first yields whatever is desired by a person, the second gives 
whatever is thought of, and the last one bestows the intended object. 
But, this work always gives the fruit as soon as it is seen (drstaiva yac- 
chati phalam bhuvi sarvadeyam). 

It opens with the genealogy of Pranakrsna, the author's patron. 
Then the compiler mentions a number of Tantras by consulting which 
he prepared this digest. 

The work is divided into seven sections callecd Kandas. These are 
named in order as follows: sargadyakandasya Gdimah pariccheda, 
ankurapariccheda, Sakhapariccheda, prasakha nama viccheda, 
pallavaritpesupariccheda, stabaka-ripartupariccheda, koraka- 
viccheda, Each Kanda consists of several sub-sections. 

It deals in detail with all the Tantric topics. A few interesting mat- 
ters are stated below. On the authority of the Matsyasiikta, it is laid 
down that a man, without a wife, has no future; all his actions become 
futile. A wifeless man should avoid the worship of deities and great 
sacrifices. As a car, with a single wheel, and a bird, with one wing, are 
useless, so an unmarried man is unworthy of all acts. On the same au- 
thority, a man is asked to resort to Samnyasa as an alternative to 
Garhasthya, but not the third stage or the life of a forest-dweller. 

Elsewhere the first state is stated to be unsuitable in Kali Age. For 
a Brahmana, the Brahmana wife is dharmapatni (wife for religious 
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purposes) and a wife of any other caste is kamapatni (wife of pleasure). 
This is contrary to the Brahmanical Smrti which categorically prohibits 
the marriage of a girl of an unequal caste. It is not clear whether or not 
the wife of an unequal caste can be the dharmapati in the case of 
Ksatriyas and Vaisyas. 

From the trend of the discussion, which of the eight Smarta forms 
of marriage is approved is not clear. It is, however, obvious that the 
Brahma form is regarded as the best." 

It is interesting to note that, though citing the authority of the 
Mahanirvana at several places, the work does not appear to approve of 
Saivavivaha, prescribed in the latter. 

On the authority of the Kularnava, the derivative meanings of the 
words guru, ndtha and aca@rya are given as follows: 

guhydgamartha-tattva-nusandhanad bodhanadapil 

rudradi-deva-riipatvad gurur-ityabhidhiyatel! 

[Guru is so called as he seeks and imparts the knowledge of the 
meaning of the secret Agamas and the principles laid down therein; and 
as he assumes the forms of divine beings Rudra, etc. It is interesting to 
note that 'gu' of gufya and 'ru' of Rudra constitute the word ‘guru'). 

sthagitajfiGna-cihnatvat Srinathah kathitah/ 

(Natha is so called as he is the embodiment of esoteric 
knowledge]. 

Svayamacarate Sisyana-care sthapayatyapi! 

Gcinoti hi Sastrarthana-caryas-tena kathyatel/ 

caracara-samasannam-adhyapayati yah svayam! 

yamadi-yogasiddhatvada-carya iti kathyatel! 

[Acarya is so called as he himself practises good conduct, and 
makes disciples practise the same, gathers the meanings of Sastras, 
himself teaches matters relating to the movable and immovable objects, 
and as he has attained success in the Yogic practices called Yama, etc.] 

The seven @caras, dealt with in the work, are — 

(i) Related to pasubhava—vedacara, vaisnavacara, Saivacara, 
daksinacara. 

(ii) Relating to Divya and Vira—vama, siddhanta, kaula. In the 
above order of Gc@ras, each succeeding is better than the preceding 
one. Thus Kaula is the @cara par excellence. 

The various forms of Kali, mentioned in it, are Daksinakalika, 
Guhyakali, SmaSanakali. 
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On the authority of the Kularnava, the etymological meanings of 
Matsya and Mamsa are given as follows: 

Matsya — it puts an end to Maya and impurities, etc., determines 
the path to salvation, removes eightfold misery, etc. 

Mamsa — it produces welfare, gives the pleasure of right 
knowledge; it is the favourite of all gods. 

Of the different kinds of wine, mentioned in the work, two main 
classes are discernible, viz. madya and sura. 

panasa (made from jackfruits), 

draksa@ (made from grapes), 

madhiika (made from madhika* tree or flower), 

kharjira (made from dates), 

tala (made from palm fruits), 

aiksava (made from sugarcanes), 

madhiittha (fermented from honey), 

sidhu (distilleld from molasses, rum), 

madhvika,? 

marieya (?), 

narikelaja (distilled from cocoanuts). 

These eleven kinds of Madya are said to be conducive to bhukti 
(enjoyment) and mukti (liberation). 

The following three are called sura: 

Gaudi (distilled from molasses), Madhvi (fermented from honey) 
and Paisti (fermented from rice). These three are said to be the best as 
these lead to all kinds of success. 

In this connexion, it may be noted that all the three kinds of sura 
have been categorically condemned, particularly for Brahmanas, in the 
Smrti literature. The drinking of such wines taints a Brahmana with the 
gravest sin the expiation for which is nothing short of death. 

The pajfica-tattvas for Vaisnavas are guru-tattva, mantra-tattva, 
manas-tattva, deva-tattva, dhyana-tattva. 

The work lays down procedures for attaining the ability to interpret 
the cries of. various creatures, terrestrial and aerial. Of the former, we 
have chameleon, mouse, cat, jackal, frogs, lizard, cow, deer, sheep, 
goat, tiger, elephant, lion, boar, etc. In the latter class are crow, 
khafijana, peacock, crane, sparrow, parrot, pigeon, cock, partridge. 
Some aquatic birds and insects are also mentioned in this connexion. 

Among the means of controlling others are mentioned Vasikarana, 
Adar§ana, etc. 
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Among the rites for causing harm to others, the most noteworthy 
are stambhana, ucca@tana, marana, Satriitsadana, vidvesana. Rites for 
counteracting the above are also described. 

Certain spells and rites are prescribed for effecting the following: 

victory in disputes, preventing theft, freedom from disease, 

removal of thirst, loss of sleep, appetite. 

As a panacea is prescribed the following recipé: 

ghee is to be stirred and in it the root of nala (lotus stalk) is to be 

crushed. 

Then one should drink it with a mantra. For preventing the loss of 
semen one should smear the root of the navel with the pulverised root 
of the Eranda plant. Also.to be applied is the bile of the Rohita fish. 
For this also there is an incantation. 

The work devotes some space to the glory of the names of Visnu, 
and enumerates His hundred and eight names in a hymn quoted from 
the Naradapafcaratra. . 

The wrok describes Durgotsava in detail. Sabarotsava on the 
DaSami day, prescribed in the Smrti digests of Bengal dealing with 
Durgapija, is conspicuous by its absence in this work. 

An important topic in this work is the duties laid down for the 
twelve months from Aévina to Bhadra. 

A few other important matters, discussed in the Pranatosini, will be 
dealt with under Aspects of Bengal Tantra which will follow. 


Caitanyaism and Tantra 

It is interesting to note that, in certain Tantras, Caitanya is men- 
tioned. Though these works or portions thereof containing references to 
Caitanya, may not have been composed by Bengali authors, yet the 
influence of Caitanya on their authors is undoubted. In the /sana- 
samhit@, stated to be included in the Kularnava-tantra, attempts have 
been made to establish the divinity of Caitanya. In the Gidhavatara, 
stated to be a part of the ViSvasara-tantra or Visvasaroddhara, 
Caitanya has been described as an incarnation of Visnu. In the 
Urdhvamnaya-samhita, Caitanya, instead of the Buddha, is mentioned 
among the incarnations of Visnu. Some portions of the Tantras 
Brahmayamala and Krsnayamala are called Caitanyakalpa. 

It is rather strange that, despite the age-old sectarian hostility 
between the Saktas and Vaisnavas, the above Tantras, should accord 
such an exalted position to Caitanya. The avowedly Vaisnava Tantras 
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may do so. But, in other Tantras, this phenomenon can be explained by 
assuming that these were composed or compiled in Bengal, and natu- 
tally the authors or compilers could not escape the compelling influ- 
ence of Vaisnavaism, as preached by Caitanya. Indeed, Caitanyaism 
flooded the religious life of Bengal and gauraparamayavada (doctrine 
which holds Caitanya to be Supreme Being) was an accepted creed. In 
this connexion, it is interesting to note that some devotional singers of 
Bengal, notably Ramprasad, attempted to syncretise Visnuism and 
Saktism.“ Vmndavana was another stronghold of Vaisnavaism. The re- 
ligious leaders of that region also held Caitanya in high esteem. The 
above Tantras, or at least some of them, might have been influenced by 
the post-Caitanya Vaisnava leaders of that region. 


Minor Works 

A few minor works, composed by Bengali writers, have also been 
published. Most of these are manuals on procedural matters relating to 
various Tantric rites, particularly Kali worship. Among the authors of 
such works, Harakumara Tagore (1798-1858) of the well-known Tag- 
ore family of Pathuriaghat, Calcutta, figures prominently. One of his 
works is entitled Hara-tattva-didhiti (1881). In it, he describes various 
matters relating to Hindu rites and customs, and copiously cites Tan- 
tras. 2 

Another work of his is styled PuraScarana-bodhini (1895). The 
subtitle, Purafcarana-paddhati, speaks of the contents of the work. It 
comprises eight chapters (ullasas). PuraScarana is a well-known 
Tantric rite. The author describes, on the authority of "Tantradi-Ssastra’, 
various matters relating to this rite. In the beginning, the author states 
the names of some of his ancestors. He states his object in composing 
this work though there is an excellent section on this topic in the ocean- 
like treatise, called Tantrasara, written by Krsnananda. He says that he 
has cited additional authorities so that his novel work may give delight 
to the hearts of wise people. 

From the concluding verse, we learn that the work was composed 
Sara-Sruti-saritpati-ksiti-mite Sake, ie. in Saka 1745=1823 A.D. 

The main topics, dealt with in the work, are: Definition of 
puraScarana, purascarana whether obligatory or optional, effect of the 
rite, appropriate time and place, duties in connexion with it, Samkalpa, 
Kirma-cakra, Asana, Japa, Varnamala-niripana, post-japa duties. 
Tarpana, Abhiseka, Brahmana-bhojana, Paficavadya, Kumari-piija, 
procedure of puraScarana, miscellaneous purascaranas. 
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The same author composed a work, entitled Sild-cakrartha- 
bodhini. In it Tantric works, along with Puranas and other works, are 
cited. It comprises ten chapters (ullasa). It deals with the origin, and 
various kinds of Salagra@ma-Silas or stones which are worshipped as 
symbols of Narayana. The author states the place where such stones are 
available and discusses the good and bad features of them. Among the 
bad features, there are some which render them unfit for worship. It is 
interesting to find that the stones are variosuly named in accordance 
with particular features. Some of the names are SudarSana, 
Laksminarayana, Pitimbara, Nrsimha, Vamana, Dadhivamana. Some 
of the stones have various names containing the word Rama, e.g. 
Parasurama, DaSarathi-rama, Kausalyanandana-rama, Ramacandra, 
Virarama, Sitdrama, etc. Some stones have the various names of Krsna, 
e.g. Balakrsna, Gopala, Vamésigopala, Kamsamardana, etc. Some 
names hint at various aspects of Visnu, e.g. Vainateya, Garudadhvaja, 
Madhusiidana, etc. A kind of stone is named Vaikuntha, the abode of 
Visnu. 

The stones have been classified in accordance with the number of 
cakras (circular marks) contained in them. These are divided into 
thirteen classes, the number of cakras ranging from one to twelve. A 
stone of the thirteenth class contains bahucakras; bahu obviously 
means more than twelve. One particular kind in this class is designated 
as Bahuriipin (having many forms). It is described as bahucakram 
(having many cakras), bahudvadram (having many openings), 
bahurekham (having many lines), bahiidaram (having many interior 
hollows). 

It is interesting to note that certain stones are named after the vari- 
ous designations of Siva, e.g. Sadyojata, iSana, Sadasiva, Tryambaka, 
Dhurjati, etc. The worship of such stones is stated to be pleasing to 

iva. 

Some stones are named after Sakti, e.g. Srividya, Mahakali, Gauri. 
Their worship is said to please goddess Bhavani. A few kinds of stones 
are named after GaneSa, Ravi, Candra and Grahas. 

A stone, which grows at Dvdraka, is said to be as holy as a crore of 
holy places. One is stated to be free from all sins, accumulated for one 
year, at the sight of such a stone but once. 

On the authority of the Garuda-purana, the provenance of 
Salagramas is determined as follows: 
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The holy place, called Cakranadi, situated in the land intervening 

between the northern bank of the Gandaki and south of the 

Himalaya. The mountain, with golden summit, is to the north of 

this place. Its extent is twelve yojanas. 

According to the Meru-tantra, it is as follows: 

At Gandaki, the land covering ten yojanas to the south of the 

Himalaya, there is a holy place called Cakra-tirtha. 

The familiar topic of purafcarana engages the attention of 
Mihirkiran Bhattacharya. In the Purascarana-ratnakara, he has com- 
piled various texts, mainly Tantric, in his discussion of the different 
matters relating to purascarana. The work is divided into two parts of 
which the principal contents are as follows: 

Part I: Meaning of the term, characteristics of purafcarana, neces- 
sity of it, determination of the number of Japa, Homa, Tarpana, etc. in 
it, prohibition of purascarana for the uninitiated person, appropriate 
time, appropriate place, Bhitmi-nirnaya, Bhimi-parigraha, 
Ankuraropana, Kirmacakra, Asana, Diknirnaya, Bhaksyabhaksya, 
practices at the time of purascarana, commencement, Samkalpa, ap- 
propriate time for Japa and Puja, commencement of Japa, procedure of 
Japa, making of garlands, practices permitted and prohibited in con- 
nexion with mala-japa, dedication of Japa, praise of Japa, post-japa 
duties, tarpana, Abhiseka, feeding of Brahmanas, necessity of 
Pura§carana. 

Part II: Guru-purascarana, Maha-purascarana, Parcanga- 
purascarana, Brahma-purascarana, miscellaneous Purascaranas, 
Grahana-purascarana, duties in the absence of mantrasiddhi after 
purascarana, procedure of mala-samskara, procedure of Kumari-pija, 
Brhathoma, means of rapid success. 

The Rahasya-piija-paddhati, compiled by Jfidnendranatha or 
Jianananda Tirthanatha, son of Jaganmohana Tarkdlankara, deals with 
the procedure of Rahasya-piija which means worship with parca- 
makaras. The main topics of the work are: Visesapiija, Vijaya-Sodhana, 
Vijaya-dhyana, mantra of samvida,® sudha-ghata-sthapana, dravya- 
Sodhana, dhyana and piija of Anandabhairava and Anandabhairavi, 
purification of mamsa, matsya, mudra, Sakti, Kula flowers, Sripatra- 
sthapana, tarpana, purification of tattvas,®* bindu, bali, cakranusthana. 

Jaganmohana Tarkadlankara compiled a Nityapiija-paddhati accor- 
ding to Tantra; it was enlarged by his son Jfanendranatha. The same 
author compiled the work, entitled Sanatana-dharma-nusthana, the 
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first volume of which deals with the procedure of tenfold samskara in 
accordance with Tantra and the second with the procedural matters 
relating to Sra@ddha in conformity with Tantric practices. 

The Guru-tantra appears, from the colophon to the archetype, to 
have been composed by one RamaSafkara who may have been a Ben- 
gali. The date of its composition is given as Saka 1416 (=1494 A.D.). 
This short tract seeks to lay down the means whereby one can attain 
mantra-siddhi. As the title indicates, it emphasises the role of a guru 
who is regarded as superior to all Sastras, tapas, Siva, japa, etc. 

The Kalyarcana-candrika, compiled by Nilakamala Lahidi, gives 
an exhaustive account of the procedure of Kali-worship. Incidentally it 
dwells upon places and time suitable for worship, the various kinds of 
piijd — nitya, naimittika, kamya, sattvika, rajasika, tamasika, manasi, 
antaryagatmika, bahya, siddha-pithas, bhavas, Gcaras, various images 
and symbols of Kali, purascarana, kumaripiija, Sivabali, etc. It brings 
out the great importance of guru, and describes Kundalini, Satcakra- 
bheda, morning duties, etc. The work cites a number of Tantras. In the 
beginning of the work, the author traces his genealogy from Narayana, 
stated to have been one of the five Brahmanas brought from 
Kanyakubja by Adistra, ruler of Bengal. The author’s father’s name is 
given as Kalimohana. One of his ancestors is named as Vallabhacarya 
who is said to have been called Mandana Misra and to have married 
Lilavati, daughter of Udayanacarya. The original home of his ancestors 
is mentioned as village Kakaid in the district of Rajshahi (now in Ban- 
gladesh). One of his ancestors is reported to have migrated to a place 
called Kacuya in Rajshahi. Another ancestor of the author is: stated to 
have migrated to Rangpur (in Bangladesh). 

The author appears to have been appointed an assistant to 
Sivanatha, minister of the then ruler (dhara@pati) who was perhaps a 
local Chief, and grandfather of the author. The name of the author's 
guru appears as Harinatha. 

The date of composition of the work is given as Saka 1784 (=1862 
A.D.). The date of printing is stated as Saka 1801 (=1879 A.D.). 


Unpublished Tantric Works 

We have dealt with Bengal Tantra available in print. Those still 
unpublished far oumumber the published ones. We have set forth the 
names, along with references, of such unpublished Tantric works’ as 
appear to have been composed or compiled by Bengalis. The list is not 
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exhaustive. Tantra manuscripts in a very large number are available in 
different collections and libraries of West Bengal and Bangladesh. The 
principal institutions, where Tantra manuscripts are deposited, are 
Asiatic Society, Sanskrit College, Vangiya Sahitya Parisat, Samskrita 
Sahitya Parisat and Calcutta University—all in Calcutta. The 
Navadvipa Sadharana Granthagara at Navadvipa, Nadiya, in West Ben- 
gal, has a good collection of Tantras. Noteworthy manuscript libraries 
in Bangladesh are in Dacca University and Varendra Research Society, 
Rajshahi. 

The unpublished Tantric manuscripts, whose titles have been col- 
lected by us in an appendix to this work, show little or no originality. 
Many of them deal with the procedure of worshipping the deities of the 
Mahdavidya group, particularly Kali. Some are merely epitomes of other 
works. A few works deal with initiation, purafcarana, mandalas and 
their application in Durgapija, Yantras, Mudras, Cakras, Satkarma, 
various Tantric mantras. Quite a few manuscripts are commentaries on 
such well-known works as Anandalahari, Karpitradi-stava, 
Mahimanah-stotra, Svariipakhya-stotra, Sundari-rahasya, Guru- 
paduka-stotra, Gautamlya-tantra, etc. Two manuscripts dwell on the 
origin of sound and the significance of letters starting from 'A'. At least 
one work, entitled Vasakarya-manjari, deals with the rites designed to 
keep others under control. Vaisnavite persuasion is manifest in the 
Lalita-rahasya in which the author seeks to establish the predominance 
of Krsna. An interesting fact about the unpublished manuscripts is that 
some non-Brahmins appear to have composed a few works. For in- 

_ Stance, the Tantracandrika (Calcutta Asiatic Soc. Ms. Cat., VIII, serial 
no. 6274) is associated with the name of Ramagati Sena. Krsnananda 
author of the Agama-candrika, was a Kayastha of Purvasthali in West 
Bengal. He is known to have*’ written eighteen works. This work is 
referred to as his own in the concluding verse of the fifth canto of his 
Kamalodaya (VSP. Cat., p.xxvi). 

From the incomplete manuscript that exists, it appears to have 
dealt with diksa and worship of Kali, Tara, Srividya, Bhuvanesvari, 
Bhairavi, Chinnamasta and Laksmi. 

One Nandarama Tarkavagisa appears to be the author of a com- 
mentary on the Satcakraniriipana in which he refers to Harivallabha 
Ray as his patron. To him are attributed a number of small tracts on 
Tantra and philosophy. He probably flourished in the first half of the 
18th century.” 
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From the biographical account, contained in the Sundarirahasya 
Vriti,? we learn that the author, Ratnanabha Agamiacarya, a Varendra 
Brahmin of Maitreya denomination, was son of Narayana and grandson 
of Mukunda, and disciple of Gopinatha, disciple of Hayagriva. 

A Sundarirahasya Vrtti is referred to in Yadunatha Cakravartin's 
Mantraratnakara» 

The author of the Mantraratnakara describes himself as a native of 
Gauda (Bengal) and son of Vidyabhiisana Bhattacarya . It consists of 
four patalas (chapters) and of ten Tararigas (sections) and deals with 
conventional Tantric matters including antaryaga, yoga, Santi, worship 
of Sodaéi, Sni- -vidya, etc. 

The manuscript’? is dated Saka 1774 (=1852 A.D.). 

A work, entitled Syamasantosana-stotra appears to be by 
KaSinatha Tarkapaficanana (MS. No.3540, Serial no. 6661 of Calcutta 
Asiatic Soc. Cat., VII) who was probably a Professor at Calcutta San- 
skrit College. 

The date of the work is given (Fol.104b) as rasa-Sara-muni-candra 
(Saka) which appears to be 1756 Saka=1834 A.D. 

It appears to be complete in four chapters, and deals with the great- 
ness and worship of the goddess. 

A Tantradipika® appears to be by Gopala Paficdnana who speaks 
of himself as son of Harinatha and grandson of Agamavagisa who 
appears to be Krsnananda, author of the Tantrasara. This Gopala is 
probably identical with Gopala Nyadyapancanana to whom are attrib- 
uted several Smrti digests the titles of which end in-nirnaya.* 

We have already described the contents of the two big digests 
which are still unpublished. These are the Payicama-veda-sa@ra-nirnaya 
and the Amari-samhita. 


NOTES 


1. On sex-union as a means of Sadhana in Buddhist Tantra, see 
Prajropaya, V.25, Jfanasiddhi, 1. 80-82, Guhyasamaja. 
2. On the work and Matsyendra, see Kaulajiana-nirnaya, ed. P.C. 
Bagchi, Introduction. 
3. cf. yatra drstir manastatra bhitendriyam apudgalah/ 
svaSaktir jivabhitani drstirlaksyair layam gatal! 
— (iii. 26, 3a) 
4. xii. 6. 
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11. 


12. 
13. 
14, 


15. 


16. 
17. 


18. 
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cf.Sivamadhye gata Saktih kriyamadhyasthitah Sivah/ 
jfta@namadhye kriya lina kziya liyati icchayall 
icchaSaktir layam yati yatra tejah parah Sivahl 

: . . — (ii. 6, 7a) 
(Sakti has got into Siva, Siva is in the midst of action, action is 
merged in knowledge, action and will coalesce. Will-force is lost 
where Supreme Siva is aglow with lustre or is aflame with the fire 
of energy.) 
adhahstha samsthita bhuktih irdhvam muktirvaranane, ii.. 9a. 
xvii. 27a. 
One is found in Sa@dhanamala, ii, 466-68. 
Two in Sanskrit are published in Sdadhanamala, i. 79 and 
Sadhanasamuccaya, i. 76. 
For his life and works, see A. Chattopadhyaya, Atifa and Tibet, 
Calcutta. For controversy about his date etc., Devesh Das in Ben- 
gali daily Ananda Bazar Patrika of 13.9.81. Also see the Bengali 
weekly Desh of 27.2.82 (p. 9), 24. 4.82 (p. 3), 8.5.82, p. 3, 15.5.82, 
p. 3, 10.7.82, p.6, 17.7.82, p. 5. 
According to some, he was a native of Bihar. But, in his works, 
called Bodhimarga-pradipa-pafjika-nama and Ekavira-sadhana- 
nama, both preserved in the Tibetan Tanjur, he is stated as a 
Bengali. Some think that he was born at Sahar, (Village Sabhar in 
Bangladesh). 
See Bauddha gan o doha by H.P. Sastri, Preface, p. 28. 
See list of unpublished Tantras (Infra). 
For his biography, see Sarvananda-tarangint (in Sanskrit) attrib- 
uted to Sivanatha, son of Sarvananda; Sarvananda (in Bengali) by 
A.C. Mukherji and Thakur Sarvananda (in Bengali) by N.K. 
Chakravarti; Mdatrgatha (in Bengali) by Sitaramdas Omkarnath; 
Devayana (Bengali monthly), Vol. vii, No. 4 (article by Dinesh 
Bhattacharya). 
Acc. to D.C. Bhattacharya (Introduction to Sarvollasa, p. 29, it 
should be 1426 or 1437 A.D.) 
Several editions printed since 1882. 
Ed. R.M. Chakravarti, with Foreward, Preface and Introduction by 
G. Kaviraj, R.M. Chakravarti and D.C. Bhattacharya, Comilla 
(Bangladesh), 1941. 
Vide the Tantra Volume of Cat. of MSS in Asiatic Society, Cal- 
cutta, Preface by C. Chakravarti. 
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19. 
20. 
21. 


22. 


31. 
32. 


Vide P.K. Gode Comm. Vol., p. 32. 
Ibid., p. 27. 
Of its several editions, the following may be noted: 
(i) Ed. P. Tarkaratna, with comm. and Beng. translation, 
Calcutta, 1927. 
(ii) Ed. R. Chattopadhyaya, with Bengali trans. by 
Candrakumara, Calcutta, 1282 B.S. 
(iii) Ed. S.C. Mukhopadhyaya, Vasumati, Calcutta, 1334 B.S. It 
is called Brhat-tantrasara. 
See D.C. Bhattacharya in P.K. Gode Commemoration Volume, 
p. 32. 


. On the text-problem, see D.C. Bhattacharya, op. cit. 
. For lists, see T. Aufrecht, Oxford Catalogue (1859), p. 95; 


P.K. Gode in Journal of G. Jha Res. Inst., Vol. 1, pp. 177-84; 
D.C. Bhattacharya, P.K. Gode Comm. Vol., pp. 30-31. 


. In support of this idea, the following line from the Manusmrti 


(ii. 146) has been quoted — Utpadaka-brahma-datror gariyan 
brahmanah pita. Brahmada means Gcarya who performs the 
Upanayana rite of the pupil, and initiates him to Vedic study. In 
Tantra, brahmana has been used to denote one who gives Tantric 
diksa to the disciple. The immediately preceding verse of Manu (ii. 
145) says — @caryanam Satam pit gauravendatirichate. Kullika 
reconciles the two apparently conficting texts as follows: @carya in 
ii. 145 is one who has taught the pupil only Gayatri mantra. 

Oil prepared from the fat of human body. 


. The three spices, viz. black pepper, long pepper and dry ginger. 
. D.C. Bhattacharya informs us that reference to Piimananda and 


quotations from his work could not be traced by him in any of the 
manuscripts examined by him. Vide P.K. Gode Commemoration 
Volume, p. 31. 


. Pages 155 and 488-89. 


Ed. P. Sastri (with Bengali translation), 1349 B.S.; R. Chatto- 
padhyay, Vividha-tantra-samgraha, Calcutta, 1881-86. 

Ed. J. Vidyasagra, Calcutta, 1896. \ 

See Woodroffe, Serpent Power, Preface; Saktisamgama Tantra, 
Kalikhanda, ed. B. Bhattacharya, Preface, Padmanath Sarasvati, 
Prabandhastaka (In Bengali), pp. 96-109; Bengali journal 'Arati’ 
1314 B.S., VaiSakh. 
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33. 


42. 


43. 
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Ed. P.C. Pal, etc., Calcutta, 1948 Vikrama Samvat; Jivananda, 
Calcutta, 1896; P.K. Shastri, Calcutta, 1313 B.s.; R.M. Chatterji, 
Calcutta; S. Tirthanatha, with Bengali trs., Calcutta, 1389 B.S. 
Details will follow. The Satcakraniriipana is a part of it. 


. In Sahityika Varsapanji, 1383 (Calcutta), p. 45, the following 


works are also attributed to him. VamakeSvara-tantra, Sakt@nanda- 
tarangini. 


. Critically ed. by B.M. Samkhyatirtha and C. Bhattacharya, with 


Introduction by P.C. Bagchi, Calcutta 1936; Tantrik Texts Series 
No. 2. 
i. 47-51. 


. i. 63. 
. i, 63. 


@nanda-ghana-sandoha-paramatmani cavyayel 
jivatma-nilayo moksa iti me vastuto matihl/ 
— i. 64. 


. i. 67. the word @gama is derived thus: 


@gatah Siva-vaktrebhyah (come from the mouth of Siva), gatasca 
girija-mukhe (gone to the mouth of Parvati), matasca vasudevena 
(approved by Vasudeva). 
@tmanam modayaty-esa@ SGntanandamayam dravam! 
janayatyeva sG yasman mudra bhiitamayam vapuhil 

— xvii. 12 
It is thus defined by Madhavacarya quoted in the Sabda- 
kalpadruma: 
sidhur-iksurasaih pakvair-apakvair-asavo matah/ 
maireyam dhataki-puspam guda-dhanamla-sahitamll 
Sidhu (a kind of drink) is prepared with boiled sugarcane-juice, 
G@sava (a class of drinks) with unboiled (sugarcane-juice), maireya 
(a type of drink) consists in Dhataki flower (Woodfordia fruticosa) 
mixed with powdered grain (usually rice or barley) and sour sub- 
stances. 
It is thus defined in the Hamsa-maheSvara-tantra: 
japa-homau tarpanam ca seko brahmana-bhojanam/ 
pafic@ngopasanam loke puraScaranam ucyatell 
Japa (muttering or repetition of a manira), homa (oblation to fire), 
tarpana (libation of water), seka (sprinkling of water or bath), 
brahmans-bhoiana (feeding of Brahmanas), this fivefold act is 
called puraScarana among the people. 
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45. 
46. 
47. 


48. 
49. 


Which Cakra is meant is not clear. 
Samasta-raSmi-samyutal 
The derivative meaning of the word is given in the Pra@natosini as 
follows on the authority of the Kularnava: 
punya-samvardhanaccapi papaugha-pariharatah! 
puskalarthapradanacca puspam ityabhidhiyatell 
— (p. 232) 

Puspa is so called as it increases merit, removes a mass of sin and 
gives sufficient artha (desired objects or money). 
The number of articles stated is six instead of seven. 
For Vaikhari, etc. cf. 
miiladharat prathamam udito yastu tarah parakhyah 
paScat pasyantyatha hrdayago.buddhiyun madhyamakhyah! 
vaktre vaikharyatha rurudisorasya jantoh susumna 
baddhas tasmad bhavati parama prerito varnasamghahl! 

— Alamkara-kaustubha 
The loud sound, called Para, that at first arises from the 
Miilsdhara (see Glossary), afterwards becomes Pafgyanti in the 
heart, (and), united with intellect, it is called Madhyama. In the 
mouth it is Vaikhari. Then, confined in the Susumna (see Glos- 
sary), of a person willing to cry, it becomes a number of letters 
induced by the Supreme Being. 
For an account of such rites, see Chapter on Magic and Marvel. 


. na manasam bhavet stotram vacikam tu prasasyatel 


xxiv.1 


. A mystical diagram used as an amulet. 
. Spending on rites and sacrificial fees less than what is permitted by 


one's pecuniary circumstances. 


. Belonging to Durbar Library of Nepal. 
. Pub. Saviti Memorial Series, Varendra Res. Museum, Rajshahi, 


Bangladesh, 1961. 


. For details, see the present author's Tantra in Bengal, 1st ed., p.74. 
. There is a work of this title also by Abhinavagupta. 

. Ed. K. Mukhopadhyaya, Calcutta, 1383 B.S. 

. Between 1741 and 1745 Saka = 1819-23 A.D. 


For details about him and his work, see C. Chakrabarti in Varigiya 
Sahitya Parisat Patrika, 59, pp. 68-72. 


. cf, Statement of the author at the commencement — 


tantrGnyanekani vicarya...sGram samuddhrtyal 
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62. 


63. 


80. 


TANTRA IN BENGAL 


karotyayam-paficamaveda-sara-nirnayam!! 

Having considered many Tantras (and) gathered their essence this 
(author) writes the Paficamaveda-saranirnaya. 

For details, see C. Chakravarti in Vanigiya Sahitya Parisas Patrika, 
58, iii-iv. Vide V.S.P. MSS No. 1825, 1835, 1867. 

Ed. i. Adi Brahma Samaj, Calcutta, 1876. 

ii. Vangavasi, Calcutta, 1296 B.S. (with Beng. translation). 

iii. Madras, 1929 (with Comm.) 

iv. Woodroffe, 1953 (3rd ed.). 

Other editions were also published in Calcutta. Prose Eng. transla- 
tion by M.N. Dutta, Calcutta, 1900, by A. Avalon (with Intro. and 
Comm.) under the title Tantra of the Great Liberation, London, 
1913. 


. On this question, see Introduction and Preface to the edition and 


translation of the Mahdnirvana by A. Avalon, Calcutta, 1913; 
Madras, 1928; and Gurutantra; SamSaya-nirasa, pp. 3-11. 


. For details, see text vi. 1 ff. 


This practice was, perhaps, the origin of Vamacara. 


. Vide text, v. 156. 
. See Chap. viii. 5. 
. Cf. tadanujnam vind brahma-vivaham nacaret punah 


— ix. 265. 


. cf. brahmodvahena ya grahya saiva patni grhesvari 


— ix. 265. 


. An expression wishing welfare. 
. ix. 278. 
. Ibid. For meaning of Sapinda, see P.V. Kane, History of 


DharmaSastra, Ml. 


. ix, 279. 
75. 
76. 
. To be performed before each sacrament and before the foundation 


Anuloma — father having a caste higher than that of the mother. 
Pratiloma — father having a caste lower than that of the mother. 


of a house, garden, etc. 


. A rice-ball offered in Sraddha. 
79. 


Editio Princeps, 1823 (vide Friend of India, Vol. 3, pp. 611-13). 
There were other editions, too, e.g. Calcutta, 1266 B.S.; Vasumati 
ed. Calcutta, 1335 B.S. 

On his life, see Sahityika Varsapanji, 1383 B.S., p. 45. 
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81. 


82. 
83. 


84. 
85. 


86. 


cf. brahmo vivaho vihito dosahinah savarnayal 
brahmodvahena ya graha saiva patni grhesvaril! 

— Page 93, Calcutta ed., 1266 B.S. 
Madhuka longifolia. 
It may mean — spirit distilled from flowers of the madhiika tree or 
from grapes. In either case, it appears to be a repetition of madhiika 
above. 
See last chapter. 
It means hemp. Hemp may denote what is called in Bengali gafja, 


 bhang, siddhi. 


The following 36 tattvas are accepted in Tantra: Siva, Sakti, 
Sadasiva, Isvara, Vidya (Avidya) Kali, Maya, Kala, Niyati, Sud- 
dhavidya, Raga, Purusa (Jiva), Prakrti, Ahamka@ra, Buddhi, Manas, 
five sensory organs, five motor organs, five tanmatras, five bhiitas. 


. See Calcutta Asiatic Soc. Cat., VIII, 6209. 

. Ibid., p. xxxv. 

. Ibid., p. xxxvi. 

. Ibid., 6350. 

« Ibid., 6192. 

. For life and works of Kasinatha, see Sahitya Parisat Patrika, Cal- 


cutta, Vol. 45, pp. 222-231, Vol. 46, p. 80. 


. Calcutta Asiatic Soc. Cat., VIII, Serial No. 6230. 
. See S.C. Banerji in New Indian Antiquary, VII, Nos. 5 and 6, 1944. 
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V. Principal Topics of Bengal Tantra 


We have briefly described the contents of the Tantras produced in 
Bengal. We propose here to deal with the important topics so as to 
bring to a bold relief the views of Bengal writers on the same. The 
topics, to be taken up here, are as follows: Guru-Sisya, Diksa, 
Pancatattva, Mantra, Purascarana, Japamala, Siddhi, Puja, Balidana 
Antaryaga, Saiva-vivaha, recognised subjects of study, Deha-tattva, 
Savasadhana, Yogini-sadhana, Bhavas, Cakras, Yoga, position of 
women and Stdras, curbs on self-indulgence, Bengal Tantra vis-a-vis 
Dharmasastra. 


Guru-Sisya! 

All the works are unanimous in according the most exalted place to 
the guru. His position is much higher than that of even one’s father. In 
Tantric rites, a person should seek the help of his guru; such rites per- 
formed by one’s Purohita become futile. He is to be considered as Siva 
or Para Brahman incarnate. In order to be a guru, a person has to ac- 
quire many qualities of the head and the heart. 

One’s father or brother cannot be one’s guru. The husband cannot 
be the guru of his wife unless he is siddha-mantra. 

It is interesting to note that a woman, with requisite qualifications, 
can be a guru. Initiation by a woman, possessed of requisite qualities, is 
said to be salutary (Subha). Eight times more efficacious is diksa by 
one’s mother. It appears that a widow, and a woman having no son, 
cannot be gurus. As regards initiation by one’s mother, it is said that if 
she gives her own mantra to the son, then the latter can acquire the 
eight well-known Siddhis . . 

The Mahanirvana (x. 200f) provides that a Sakta, Saiva, Vaisnava, 
Saura and a Ganapata are preferable as gurus of people of these sects 
respectively. But, a Kaula is the best guru for all. 

On the authority of the Sarasamgraha, cited in the Sakt@nanda- 
tarangini, the Pranastosini appears to hold that only a dvija can be a 
guru? 

Gurus are of two kinds—Diksa-guru and Siksa-guru. He is the 
supreme guru from whom is learnt the mahamantra. According to an 
authority, cited in the Pranaqtosini, gurus are sixfold, viz. preraka, 
siicaka, vacaka, darSaka, Siksaka, bodhaka. \t appears that one can 
have only one person as guru. 
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Persons of the following kinds are unfit for being gurus: afflicted 
with leucoderma, leprosy, optical diseases, dwarf, possessed of bad 
nails and teeth, henpecked, having more or less limbs than usual, fraud- 
ulent, diseased, extremely greedy, garrulous, accursed, sonless, miserly, 
addicted to gambling, devoid of prescribed practices, wicked, speaking 
ill of guru, jala-rakta vikara (2). 

A person, endowed with many virtues, can be a Sisya. He should 
be quiet, modest, pure, respectful, meritorious, capable of doing many 
kinds of work, born of a good family, wise, possessed of good charac- 
ter, pious, self-restrained, charitably disposed and given to meditation. 
He incurs sin by looking upon the guru as a human being, by speaking 
ill of him and by showing disrespect towards him. It is interesting to 
note that, while implicit obedience to the guru is ordained, and the 
desertion of guru is condemned on pain of prayascitta, the Tantras 
allow a Sisya to desert his guru who proves to be incompetent or unde- 
sirable. On authority, the Pranatosini says that as a bee, desiring honey, 
goes from one flower to another, so a Sisya, should go from one guru to 
another‘ in quest of knowledge. 

Persons of the following description are unfit for being disciples: 

Sinful, cruel, wicked, miserly, mean, devoid of good conduct, hater 

of mantra, speaking ill, foolish, hateful of holy places, devoid of 

Tespect for guru, having an impure heart, idle, boastful, poor, dis- 

eased, irate, addicted to pleasures of sense, jealous, harsh-tongued, 

possessed of ill-got wealth, having relation with another man’s 
wife, hostile to the leamed, pedantic, earning livelihood with great 
trouble, highly ambitious, condemned by people. 

It is interesting. to note that the Mah@nirvana (Ullasa III) provides 
for brahma-diksa@ as the highest form of initiation. A member of any 
sect—Sakta, Saiva, Vaisnava, Saura or Ganapatya is entitled to it. 
Members of all castes are eligible. The usual restrictions imposed in 
connexion with diksa, are waived in brahma-diksa. So the father can 
initiate the son, the brother can initiate the brother, the maternal uncle 
can initiate his nephew (bh@gineya), the husband his wife and the 
maternal grandfather his grandson. One can even, contrary to the usual 
practice, give one’s own mantra to the disciple. In short, no Sastric 
injunctions and prohibitions apply to this form of diksa. 
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Diks& 

Tantric diksd (initiation) is unavoidable in a man’s life. All the 
rites, performed by an uninitiate, are supposed to be futile, and such a 
person is doomed to hell. As a person, not initiated to Vedic studies by 
Upanayana, has no right to the performance of Vedic rites, so one 
without Tantric diksa is not entitled to the performance of Tantric rites 
and rituals. Diksa is threefold,’ viz. Sambhavi, Sakteyi and mantri. 

While mentioning these broad kinds of diksd, the Pranatosini 
quotes several texts in which we find a number of kinds some of which 
are included in the above three categories. 

According to some, diksa is threefold, viz. Anavi, Sakti and 

havi. The first is said to consist in mantra, arcana (worship), 
sana (sitting postures of particular kinds), mydsa,° dhyana and 
upacaras (various articles which are offered).’ It is subdivided into ten 
kinds, viz.— 

(i) Smarti—in it the disciple remembers the guru, living in a for- 
eign land, and is freed from sin. 

(ii) Manasi—in it the disciple beholds the guru seated in front of 
himself and is purified mentally. 

(iii) Yaugi—the guru, in the manner laid down in YogaSastra, en- 
ters the body of the disciple and unites his soul with his own body. 

(iv) Caksusi—it consists in looking with eyes, filled with compas- 
sion, having become sure that ‘I am Siva’. 

(v) SparSiki—in it the guru, considering himself as Supreme Siva, 
touches the manira of the disciple on the head with Sivahasta! 

(vi) Vaciki—in it the guru, having considered own mouth as the 
mouth of the Sisya, affectionately gives, through his mouth the divine 
mantra along with yantra and nyasa, etc. 

(vii) Ma@ntri or—Mantiki? 

(viii) Hautri—it is done after putting fire in a Kunda or 
Sthandila.° 

(ix) Sastri—it is given to a worthy disciple who is devoted and en- 
gaged in the service of guru along with Sastric knowledge. 

(x) Abhisecika—in this form, Siva and His consort are zealously 
worshipped in a pitcher, and the water of the pitcher is sprinkled over 
the disciple. 

A person receiving them is called abhisikta. One, reaching the 
highest stage, is called parnabhisikta." 
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The ViSvasara-tantra, quoted in the Pranatosini, mentions four 
kinds of diksa, viz, kriyavati, kalavati, varnamayi and bedhamayi. 

The Prdanatosini describes kriyavati and varnamayi. It says that 
kalavati is given in the Tantrasara and that bedhamayi is obsolete. The 
author refers the inquisitive reader to the fifth Patala (chapter) of the 
Saradatilaka. 

On the authority of the Kamakhya-tantra (Patala 32), the 
Pranatosini speaks of krama-diksa@ without which no siddhi is possible 
in Kali Age. It appears to consist in the successive worship of Kali, 
Tara and Sundari.” In this form, the disciple is to practise self-restraint 
on the first day and fast on the second. The guru will initiate him on the 
third day. 

Some of the places, condemnend for diksa by Krsndnanda, are as 
follows: Gaya Bhaskara-ksetra (Konarak), Viraja, Candra-parvata 
(Candrasekhara hill), Cattala (Chittagong), Matafiga, Kanyasrama. 
Some take KanyaSrama to mean Kumaritirtha in Kanyakubja or 
Kanayj. 

Certain months, naksatras and tithis are declared as auspicious. 
But, no such consideration is necessary in the period from the bodhana 
(awakening) up to Navami in the autumnal worship of Durga. No con- 
sideration of auspicious time is necessary in Prayaga, Kasi, Sri-parvata, 
Kuruksetra and other very holy places (mahatirtha). The same rule 
applies if diksa takes place on one’s birthday, marriage-day, on the day 
of solar or lunar eclipse. At the command of the guru, diksa can take 
place at any time. 

The Mahanirvana (Ullasa iii) prescribes Brahmadiksa as superior 
to all other kinds of diksa. In it, the guru initiates the Sisya to the 
meditation of Brahman, the Supreme Being. The Brahma-gayatri is as 
follows: paramesvaraya vidmahe, paratattvaya dhimahi, tanno brahma 
pracodayat. 

In connexion with diksa, the following practices are held to be 
reprehensible and disastrous: learning of mantra by chance, in hiding, 
through stratagem, by looking at writing. Proper initiation by a guru is 
insisted upon. 

Pajicatattva 


The usual five accessories to Tantric Sadhana are recognised in 
Bengal Tantra. 
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Sura (wine) is of three kinds, viz. gaudi, madhvi and paisti distilled 
respectively from molasses, honey and rice. It is noteworthy that a 
Brahmana should never offer wine to the goddess nor drink it.’? For 
Brahmanas the substitutes (anukalpa) are molasses with ginger 
(gudardraka), honey, milk, coconut-water. Even Ksatriyas and Vaisyas 
are not allowed to take any intoxicating drink; they can drink the juice 
of makaranda-phala.“ Krsnananda explains the provision, made by 
certain authorities, for the compulsory drinking of wine as applicable to 
only those who belong to the fourth stage of life or samnyasa (tattu 
CaturthaSramipadam). 

The Mahanirvana (viii. 170-71) ordains that a householder should 
offer to goddess madhura-traya (i.e. milk, sugar and honey) as substi- 
tutes for wine. This seems to imply that the offer of wine is implied 
only for Sadhakas who have renounced the garhasthyaSrama. The 
same work, however, provides (vi. 193 ff.) that a grhastha sadhaka 
should drink only as much wine as can be contained in five drinking 
vessels, It is stated that if a Kulasddhaka indulges in excessive drink- 
ing, his Siddhi is hampered. Only as much should be drunk as does not 
cause rolling of the eyes. Drinking beyond the permissible limit is like 
drinking by a beast. The work further ordains (vi. 193) that a Kula 
woman should not drink wine; for her, the smell of wine amounts to the 
drinking of it. 

The Pranatosini cites many authorities, e.g. Utpatti-tantra, 
Matrkabheda-tantra, to establish that a Brahmana incurs no sin by 
drinking wine; on the contrary, it is his bounden duty in certain Tantric 
rites. Sura (wine) is said to be conducive to great welfare, physical and 
spiritual, and the derivative meaning of the term is given as follows: su- 
ratvam bhogamatrena sura tena prakirtita. Sur@ is so called as it im- 
parts suratva (divinity) to one as soon as it is drunk. The Pranatosini 
observes that the texts prohibiting the drinking of wine on the part of 
Brahmanas relate to wine which is not formally sanctified (asamskrta) 
or which is abhifapta'’ (accursed) or not offered in worship. Or, the 
prohibition may apply to a Brahmana who has not undergone the rite of 
abhiseka.'* The work quotes the following verse from Manusmrti in 
support of his contention that no offence is committed by any person by 
drinking wine: 

na mamsa-bhaksane doso na madye na ca maithune/ v. 56 

Wine appears to be divided into two classes, viz. madya and sura, 
the former seems to be a simple intoxicant while the latter causes a far 
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greater degree of intoxication. The following couplet mentions eleven 
kinds of madya: 

P@nasam draksa-madhukam kharjiram talam aiksavam/ 

mahiittam sidhu-madhvikam maireyam narikelajaml/ 

These are stated to be conducive to enjoyment and salvation 
(bhuktimuktikarani). 

The following three are called sura: 

Gaudi—fermentation of molasses, 

Paisti—distilled from rice, 

Madhvi—distilled from honey. 

The first is conducive to enjoyment, the second leads to all success 
(sarva-siddhikari) and the third causes salvation. 

The work states that the anukalpa (substitute) of wine should be 
offered to goddess only when wine is not available. Thus, it appears 
that, while the early Bengal Tantras condemn wine for Brahmanas, the 
latest notable compilation, called Pranatosini, approves it. 

As regards mamsa, Bengal Tantra prescribes the meat of certain 
beasts, birds and aquatic creatures. The derivative meaning of the word 
mamsa is given below according to the Pranatosini which cites the 
authority of the Kularnava in this respect: 

mangalya-jananad devi samvid G@nanda-danad | 

Sarvadeva-priyatvacca mamsa ityabhidhiyate |/ 

{Mamsa"’ (meat) is so called, O Goddess as it produces welfare, 
gives consciousness and bliss and is dear to all gods.] 

Meat par excellence (mahamamsa), according to the Tantrasara is 
that of the following: cow, human being, sheep, horse, buffalo, boar, 
goat and deer. Another authority reads godha (iguana; gosap in Ben- 
gali) and ustra (camel) in place of human being and boar. Female 
beasts are prohibited. As regards the meat of human being, the 
Pranatosini appears to prohibit it.'* The idea, underlying the prohibi- 
tion, seems to be that human sacrifice may be obstructed or resisted by 
others. In another context it is prohibited for Brahmanas.'° 

As substitutes for meat are prescribed the following: salt, ginger, 
oil cake, sesamum, wheat, pulse called m@sa and garlic. 

So far as fish is concerned, it is divided, in the Pranatosini, into 
three categories, viz. uttama (best), madhyama (medium) and adhama 
(worst): Those of the first class are Sala, Pathina and Rohita. To the 
second class belong the old ones, those devoid of bones, fatty and those 
having scales. The worst are those which are small. According to the 
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Mahanirvana, those devoid of bones belong to the second class and 
those full of bones are the worst. It, however, ordains that even the 
worst kinds of fish may be offered to the goddess if these are fried very 
well. The derivative meaning of matsya is given as follows in the 
Pranatosini on the authority of the Kularnava: 
maya-maladi-Samanan-moksa-marga-niriipanat | 
astaduhkhadi-virahan-matsyeti parikirtitah // 
Matsya is so called as it puts a stop to illusion, sin, etc., determines the 
way to salvation, and causes the cessation of the eightfold misery. 

On the authority of the Kularnava and the Yamala, the Tantrasara 
divides mudra into two classes, viz. 

(i) Krsara—‘a dish consisting of sesamum and grain (mixture of 
rice and peas with a few spices)’ Monier Williams. It is kept in a circu- 
lar shape, and looks like the orb of the moon and is filled with sugar, 
etc. 

(ii) Fried paddy, etc.—it is so fried that it can be chewed. 

The Mahanirvana (vi. 9) speaks of three classes of mudra: 

(i) Uttama—white like the orb of the moon, prepared with Sali rice 
or barley or wheat, cooked with ghee, beautiful to look at. 

(ii) Madhyama—prepared with fried paddy and the like. 

(iii) Adhama—prepared with other fried grains. 

Regarding the fifth Tattva, i.e. sexual union, it appears that only a 
woman, who is initiated, should be resorted to. Such a woman should at 
first be subjected to abhiseka. From the Maha@nirvana (vi. 14 and 20) 
and other Tantras it appears that one is allowed to use others’ wives 
(parakiya Sakti) besides one’s own wife. From an authority, cited in the 
PrGnatosini,” it appears that one sadhaka should take to only one Sakti 
(woman) who will serve as the fifth Tattva. 


Mantra 

As stated elsewhere, mantra plays a very important role in the life 
and rites of an adherent of Tantra. Care has been taken to ensure the 
correct pronunciation and precise application of mantras. The 
Tantrasara states several defects which render mantras sterile. Some of 
these defects are chinna (torn), ruddha (obstructed), Saktihina (devoid 
of power), etc. A mantra, with or without vdyu-bija (yam) at the begin- 
ning, middle and end, or if it has long vowels thrice, four times or five 
times, is chinna, That mantra, which has two prthivi-bijas (lam) at the 
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beginning, middle or end, is called ruddha. A mantra, devoid of maya- 
bija (hrim), tritattva or phrem, is Saktihina. 

Procedures have been prescribed for removing the defects of man- 
tras in order to make them fruitful. 

Mantras have been classed as male, female and neuter (napum- 
saka). Mantras of different classes are stated to be effective in different 
rites. 

In connexion with mantras, we should mention bijas which are 
symbolical. Different bijas are to be used in different rites and in the 
worship of various deities. Bijas are numerous, and have varying desig- 
nations. Some of them are Maya, Lajja, Sambhu-vanita, Vahni, Laksmi, 
Candra Vadhit, Kali, etc. The symbolical expressions are hrim, hlim, 
Srim, aim, strim, etc. 

It is interesting to note that mantras are imagined to possess differ- 
ent limbs like face, ear, etc., and internal organs like the heart. For 
example, pranava (omkara) is regarded as the face of a mantra. The 
vowels are the heart. 


Purascarana 

It is an important topic of discussion in Bengal Tantra. We set 
forth below a brief account of it. 

Regarding the derivative meaning of the term, the Mah@nila-tantra 
(Patala 26), cited in some works, says — piiryate caranam tasya japa- 
homadi- tarpanaih. It is so called as, in it, by means of japa, homa and 
tarpana, the feet of one’s desired deity are filled; ‘tasya’ in the text 
means svestadevasya. In some Tantras, e.g., YGmala, it is so-called as it 
is to be done first of all (puratah) for the success of mantras. 

It is stated to consist of five accessories (ariga), viz. Japa, Homa, 
Tarpana, Abhiseka (bath), Brahmana-bhojana. Japa is threefold,” viz. 
ma@nasa, upGmSu and vacika. In manasa-japa, one has to repeat men- 
tally the syllables of a mantra after comprehending its meaning. In 
upamSu-japa, the devotee, with his mind concentrated on the deity, 
slightly moves his tongue and lips and his mutterings are slightly au- 
dible. In vacika-japa, a mantra is audibly repeated. Of these, the first 
kind is the best, the second medium and the third worst. 

The number of japa, homa, tarpana, etc., varies in the cases of 
different deities. For example, japa will be for a lac of times in the case 
of Daksinakalika and homa will be one-tenth of it. For propitiating 
Tara, japa will be for four lac times and homa one-tenth of it. 
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The number of tarpana is one-tenth of that of homa and the num- 
ber of abhiseka is one-tenth of that of tarpana. In Gopala-manira, the 
number of tarpana is like that of homa. Generally tarpana should be 
performed with water mixed with aguru, karpiira, madhu, dugdha, 
ghria, etc. According to the Gautamiya Tantra, with water should be 
mixed madhu, karpiira and ghria or dugdha in the cases of Sakti, Visnu 
and Siva. 

Abhiseka is to be performed with water perfumed with karpiira and 
the like. 

As regards Brahmanas to be fed, there are injunctions about their 
suitability. An uninitiated Brahmana is not suitable. For the followers 
of Kulacara only Brahmanas, initiated according to the Kula rites, 
should be entertained. As regards their number, it should be one-tenth 
of the number of abhisekas. 

The accessories are stated to range from one (ek@riga) to eighteen 
(ast@dasanga) in accordance with different kinds of devotees. Vira 
purascarana consists of seven arigas, the sixth and seventh being Sakti- 
pija and Kumari-piija respectively. Sixteen accessories are for the 
Kaulikas and eighteen for the Aghorins. 

Brahmana-bhojana is very important, nay, indispensable excepting 
in connexion with Mafju-ghosa-mantra. Homa, tarpana and abhiseka 
can be, in the event of inability, substituted by japa twice the number of 
them. For example, if the number of homas be 10,000 that of japa will 
be 20,000. But, there can be no substitute for the feeding of Brahmanas. 
If there be any lapse in the performance of the rite, amends may be 
made by fully satisfying a Brahmana devotee with a sumptuous feast. 
But, sin is incurred by feeding a Brahmana who is not initiated and the 
rite becomes futile. 

Without purascarana, success in mantras cannot be achieved. It 
must be done even at the expense of one’s all. The Mundamala-tantra, 
however, provides that, for one in indigent circumstances, mere japa 
serves the purpose of puragcarana. Deceitful economy (vittasathya) 
has been condemned. If a person is himself unable, he should get it 
done by his guru or any other sadhaka who may even be a female. 

Different periods of time are auspicious for purascarana relating 
to mantras of different deities. For example, the bright half of the 
month is propitious for Visnu, but daksinayana is prohibited. Both the 
bright and dark halves are auspicious for eerie daksinayana is 
also good. Solar and lunar eclipses are conducive to good effects of 
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purascarana, The months Kartika, Agvina, Vaisakha, Magha, 
Agrahayana, Phalguna and Sravana are particularly auspicious. The 
fortnight in autumn, in which Saradiya piija is performed, is specially 
commended. 

Different places are suitable for different deities in connexion with 
puraScarana. For instance, in connexion with Visnu-mantra, Ayodhya, 
Mathura, Maya, Kasi, Vadarikasrama, Gaya, Gandaki-tira, Dvaraka are 
auspicious. For Saiva-mantra are commended Kedara _ Tryambaka, 
Kagi, Kanci, Ganga-tira, Vaidyanatha, Ramesvara. For Sakti-mantra, 
auspicious are Jvalamukhi, Prayaga, Kamini, Malika, Sarasvati-tira. 

Generally speaking, the following places are auspicious for 
purascarana: Ksetratirtha, forest, garden, temple, river, lake, cottage, 
lonely spot, house of the guru, holy place, cowshed, Siddha-pitha, a 
place near young women, confluence of rivers, particularly Gariga- 
Sagara-sarigama, a place near chaste women and pious people, roots of 
trees known as kula-vrksa.” For Divya-viras, particularly effective are 
cremation ground, empty house, Munddsana,” mountain-cave etc. 

Particularly effective is purascarana at midnight and midday at the 
following places: root of the Vata tree, forest, cremation ground, empty 
house, crossing of four roads. 

Among the places prohibited are a river which does not flow into a 
sea, dilapidated temple, root of a decayed tree, stagnant river, ground 
with hole, cultivated land, barren land, a place full of Mlecchas, wicked 
people and ferocious animals, a place where the king’s men or influen- 
tial people move about, another’s house, etc. 

Among the practices prohibited during puraScarana are over-eat- 
ing, garrulity, laziness, excessive sleep or wakefulness, day-sleep, lis- 
tening to vocal and instrumental music, witnessing dance, eating of 
betel-leaves, etc., use of unguents, holding unconsecrated flowers, un- 
truth, crookedness, killing of animals, association of heretics and the 
wicked, touch of dogs, etc., eating food not offered to deities, accep- 
tance of gifts, eating food received from others. 

For women there is considerable relaxation of the rules regarding 
the practices permitted and prohibited. If they are unable to practise 
Nyasa, etc., according to mules, they can attain success by mere japa 
with devotion. 

Guru, the embodiment of Supreme Brahman, plays a prominent 
Tole in purascarana as, indeed, in the entire Tantric system. The rite 
must be preceded and followed by guru-piija. The first thing on the day 
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of commencement is the salutation of the guru or, in his absence, of his 
wife or son. If none of them is available, one related to the guru is to be 
pleased with the gift of land, money, clothes, etc. according to one’s 
capacity. If the guru is present , he will perform worship, etc. In his 
absence, his son will do these things. If even the latter is not available, 
the wife of the guru will perform the acts. If she does so, there will be 
no necessity of balidana and homa. In the absence of all of them, a 
person himself will do the needful. Utterly futile will be all rites per- 
formed by any Tantric sa@dhaka or purohita engaged by a person 
without the permission of his guru. 

During puraScarana one has to worship the deity by day. Those, 
who have undergone pirnabhiseka, as well as those, who have adopted 
virabhava, worship at night is also prescribed. 

Kumari-pija” is a must in puraScarana; otherwise piija, japa, 
homa, etc. become futile. All gods are said to be pleased with kwmnari- 
piija. A maiden girl is to be entertained in the beginning, middle and at 
the end of purascarana, with sandal paste, flowers, various dishes, 
clothes, omaments, gold, silver, etc. A person is regarded as particu- 
larly fortunate if he gets a maiden girl who is initiated or has undergone 
the Tantric rite called abhiseka. A girl, aged seven, eight or nine, is 
especially commended. The girls, acceptable for the purpose, are those 
possessed of bright complexion, of high castes having both parents al- 
ive and those who have not had sexual intercourse nor have thought of 
association with a man. The girls, prohibited for the purpose, are of the 
following descriptions; having dark complexion, long teeth, scanty 
brow-hairs, more or less limbs than usual, too much hair on body, un- 
couth appearance, squint-eyed, lame, irate disposition, blind, born of a 
female slave or maidservant, greedy and wicked. 

Like Kumari-pija, Sakti-puja is also ordained in the beginning, 
middle and at the end of purascarana. Eight Saktis, mentioned in the 
Kulaciidamani, are: Brahmani, Ksatriya, Vaisya, Sudra, VeSya, Napita- 
kanya, Rajaki, Nataki. After mentioning these eight women, it states 
that any family woman, endowed with special accomplishments, may 
be regarded as a Sakti. One authority provides the worship of any Sakti 
in the absence of Kula-sakti. A Sakti, though younger in age, inferior in 
caste, should be duly worshipped. A woman, possessed of children, or a 
widow may be a Sakti. If other Saktis be not available, one should 
worship one’s daughter, younger sister, mother, stepmother or maternal 
aunt. An initiated Sakti is preferable to an uninitiated one; the latter, 


Google 


PRINCIPAL TOPICS OF BENGAL TANTRA 147 


however, is to be selected in the absence of the former. The Sakti is to 
be worshipped as a goddess; lust towards her is highly reprehensible. 

In the case of japa for 10,000 times, the fee (daksina@) is one 
suvarna and of japa for one lac times it is ten suvarnas; one suvarna is 
equivalent to 80 Ratis. One who can afford should give away his all as 
fee or half of one’s total earnings. The rite is stated to be futile if fee is 
not paid according to one’s capacity. 

In the Purafcarana-ratnakara, the author describes the means of 
achieving success quickly. He however, warns the reader that these 
means should be resorted to under the guidance of one’s guru or of a 
person who is a veteran in these practices. These means are as follows: 

(1) Bilva-miila-sadhana: The sadhaka should go, at the expiry of 
the first watch of the night of amavasya, caturdaSi, astami, piirnima or 
samkranti or on Tuesday, to the root of a Bel tree and perform this 
sadhana. 

(2) Sayya-sadhana: At midnight, the sadhaka being naked should 
perform Sayyd-samskara after causing his own wife or that of another 
to sit on the bed decked with fragrant flowers. Those, who have elabo- 
rately performed Sayya-sadhana, can perform japa, piija, puraScarana, 
etc., on the bed. 

(3) Munda-sadhana: In it, the sadhaka is required to sit on mundas 
(heads, rather skulls). As regards the creatures, whose mundas are sui- 
table, the Yogini-tantra mentions human being, buffalo, cat; in such a 
case, one each or three in all are prescribed. As an alternative, three 
human mundas serve the purpose. In case of five mundas, one each of 
the following is necessary: jackal, snake, dog, monkey, human being. 
An alternative to it is an aggregate of five human mundas. In the case 
of the latter, even a crore may be used. The heads are to be buried and 
an altar of the prescribed dimensions should be constructed over them. 

According to the Sakti-samgama-tantra, even one munda may 
serve the purpose. 

As regards the human heads, those of Candalas and the like appear 
to be best.and those of Sudras worst. 

As an alternative to the trimunda Gsana, stated above, one may use 
one head each of human beings, jackal and monkey. 

As an alternative to payica-munda, mentioned above, sadhakas 
appear to prescribe two human heads, one head each of a jackal, a 
monkey and a snake, 
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The places, suitable for munda-sadhana, appear to be almost iden- 
tical with those prescribed for Sava-sadhana (q. v.). As regards the 
kinds of persons, whose heads are suitable, they are almost the same as 
prescribed for use as corpses in Savasadhana (q. v). 

(4) SmaSana-sadhana: This is suitable in the following periods of 
time; astami and caturdasi in both dark and bright fortnights, the 
former being more suitable, Tuesday night after the expiry of the first 
watch. A cremation ground, which has not been cleansed and washed, 
is the best. 

If the sadhaka is afraid, he may place armed friends and other 
sAdhakas a little distance away. 

(5) Sava-sadhana: Described elsewhere. 


Japamala 

Rosaries are used by Tantric devotees at the time of Japa. We find 
descriptions of the various kinds of rosaries in Bengal Tantra. Rosaries 
are broadly divided into three classes, viz. Sthira, Cara and 
Karamilika. These are briefly described below. 

Varnamaia is called Sthira or Akalpita. A rosary, made with the 
letters of the alphabet from a to ksa, is called varnamala. The following 
source-letters (matrka-varna), followed by anusvara, are fifty in num- 
ber: all vowels, short and long, and AM, AH; the five vargas KA, CA, 
TA, TA, PA; the four semi-vowels, the three sibilants, sonant aspirate 
HA followed by a second LA. After these fifty comes KSA which is 
called Meru. 

Each mairka-varna, with anusvara added to it, has got to be re- 
cited or repeated with the miila or bija-mantra. For example, in the 
japa of the mantra, HRIM, one has to recite AM HRIM, AM HRIM and 
so on. Then KSAM should be recited without the mjlamantra. After 
this, one has to recite HRIM preceded by each of the matrka letters in 
the reverse order; e.g. LAM HRIM, HAM HRIM and so on. Thus, one 
hundred japas are completed. For eight japas, the following should 
precede the bija-mantra. AM, KAM, CAM, TAM, TAM, PAM, YAM, 
SAM. According to some, the following should precede the bijamantra: 
AH, NAM, NAM, NAM, NAM, MAM, VAM, LAM. In the opinion of oth- 
ers, the following eight, followed by Anusvara, should precede the bija- 
mantra in eight japas: R, R, L, L, L, L, R, R. 

Another kind of varaamala is to be made conceiving Kula- 
kundalini or Brahmandadi as the thread.” It is to be further fancied that 
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Kundalini, raised up to the Sahasrara, is entwining Parama Siva as a 
rosary. 
One has to hold the breath during japa. If one is unable to do so in 
a hundred japas, one may practise japa for fifty, twenty-five or even 
eight times. 

Varnamala has been praised as the best kind of rosary. Its substi- 
tute is Samkhamala (q. v.), Japa in varnamala can be done at any 
place, pure or impure, and at any time and in the presence of all. 

Cara or Kalpita mala is made with crystal, Rudraksa beads, etc. It 
may be of three kinds, viz. Uttama (containing 108 or 109 beads), 
Madhyama (5S beads), Adhama (28 beads). Such a rosary may contain 
any of the following number of beads according to necessity: 100, 50, 
30, 27, 15, 14, 10, etc. 

In such a mala, beads may be of any one of the following, besides 
those stated above: gold, silver, copper, pearl, coral, padmiaksa, 
indraksa, red sandal, myrobalan, Tulasi-wood, turmeric, raja-danta 
(ie., the four teeth in front), ivory, conchshell, mahasankha (q. v) etc. 
Different rosaries are commended in different rites. Varying results are 
said to accrue from different kinds of rosary. In one rosary, there 
should not be a conglomeration of many jewels. The rosary should 
always be concealed and never held in hand, head or neck. 

For ordinary: use are commended rosaries of the wood of 
Myrobalan, Tulasi, Sandal, Bel, etc. 

Generally speaking, Tulasi-mala is prescribed for Visnu-manira 
and Gajadanta-mala for GaneSa-manitra. In Kali-mantra and all other 
mantras, metallic rosaries or those made with crystal, Rudraksa, etc. 
are commended. MahaSankha-mala is prescribed for certain devi-man- 
tras, ¢.g. Chinnamasta-mantra. It is also prescribed for Siva-manira. 

Karamala-japa is the name given to japa by touching the thumb 
from the middle parvan™ of the ring finger to the root of the forefinger. 
Karamala is prescribed for all kinds of japa—nitya, naimittika and 
kamya. Karamala-japa can be done anywhere and at any time. In some 
Tantras, Karamala has been praised as better than all kinds of 
aksamala. 

In a rosary, the beads should be beautiful and absolutely free from 
defect. A rosary should be made to resemble a cow’s tail or a serpent. 
After each bead there should be a knot (granthi). A rosary, devoid of 
knots, is generally forbidden. But, certain authorities recommend such 
rosaries in connexion with certain deities, e.g. Kali, Tara, etc. 
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The japamala should be preserved in a bag resembling a cow's 
face (gomukha), made of silk cloth, fur or, in some cases, of leather of 
deer or sheep. The colour of the gomukha may be ted, yellow or gairika 
(colour of red chalk or red ochre). 

One is liable to expiation if one’s japamala is stolen, burnt or 
otherwise spoilt. 


Mahagamkha (or, Rahasya) Maia 

Mahasamkha is the name given to a bone of the human skull which 
has not been burnt. According to the Trifaktiratna, it is the name of a 
bone intervening between the ears and the eyes. In the absence of such 
a bone, the bone of any part may be used.”” From certain texts, 
mahasamkha appears to denote also a bone of the forehead or bones of 
fingers. A mala, made of mahaSamkha, is recommended for Viracarins 
in certain special rites, e.g. marana, uccatana, etc. It is also prescribed 
for purascarana in certain cases. Such a mala is said to produce instan- 
taneous effect. Eight kinds of siddhi are stated to be possible by its use. 

From a text of the Yamala, it appears that bones of the skulls of 
elephants, horses and camels, killed in battle, may also be used for the 
purpose. The bones of the following persons are suitable: 

Killed by. thunder-stroke, snake-bite, tigers, drowned in water, 

slain while fighting in a battle, Candalas and the like are said to be 

the most suitable and Siidras, etc. worst. The corpse of a young and 

dark-complexioned person and even a Brahmana will do. 

The corpses of people of the following descriptions are to be 
avoided: 

Those who died as a result of famine, disease, suicide, a two-year 

old boy, woman, dvija,” leper, too old, one who died seven days 

ago. 


Siddhi® 

Ordinarily, siddhi means success. In Tantra it also means power. 
The Tantras of Bengal name several siddhis (powers), and lay down the 
means to their attainment. 

The various siddhis consist in the power of understanding the sig- 
nificance of the cries of the birds called Khafijana, Maytra, Sarasa, 
Kapota, Tittibha, Koka (ruddy goose), Hamsa, Vidyadhara, aquatic 
birds, the beasts called Krkalasa (chameleon), Valli (=godhika), 
bhicaras (animals like lion, tiger, elephant, buffalo, etc. living on 
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land). Karikala-siddhi appears to mean the power of destroying enemies 
by propitiating Kali. Ksemankari-siddhi seems to mean the power of 
understanding the significance of the voice of favourable women. 

Other powers include the knowledge of the meaning of the cries of 
cats, mice, jackals, dogs, frogs, godhd (gosap in Bengal), cows, deer, 
sheep, goats, wild cats, bears, crows, cranes, sparrows, parrots, cocks, 
cakoras and insects. Vaksiddhi (power of uttering infallible speech) is 
also stated. One is said to acquire great powers like mantra-siddhi or 
power of making mantras fruitful, by resorting to certain practices on 
the bed, at the root of the Bel tree and at the crossing of three or four 
Toads. 
It should be noted that the eight well-known siddhis viz. anima, 
laghima, etc., have also been stated and means to their acquisition 
prescribed. 


Puja 

Bengal Tantra ordains both internal (manasa)® and external 
(bahya) piijas, with a preference for the former. 

For use in Pija the number of upacaras (materials), according to 
the Tantrasara, may be 64, 18, 16, 10 or 5.3! Different results are stated 
to accrue from the offer of jewels, pearls, garments of various kinds, 
etc. 

Flowers appear to be the common factor in all the categories of 
upacaras. Different kinds of flowers are prescribed for different deities 
and in different seasons.>? Certain flowers are said to be especially sui- 
table by day or at night. Generally stale flowers are forbidden. But, an 
exception is made in the case of certain species, e.g. Padma, Campaka. 
It appears that stale buds of flowers are allowed. Flowers, once smelt, 
are prohibited. Also regarded as very sinful is the worship of deities 
with flowers grown in a temple. In gupta-piija, secret worship, certain 
flowers only can be used. 

Generally flowers which are torn or broken (chinna-bhinna) are 
prohibited. This prohibition does not seem to apply to Jatipuspa. 

Usually, flowers, naturally dropped on the earth, are forbidden. 
But, such Bakula and Sephali flowers are allowed. Tabooed are flowers 
devoid of fragrance and those whose petals are less than three. Grave 
sin is said to be incurred by plucking flowers after bath at midday. 

In the absence of flowers, fruits can be offered as substitutes. If 
even fruits are not available, leaves serve the purpose. While stale 
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leaves are generally forbidden, this prohibition does not apply to certain 
leaves, e.g. bilvapatra, tulasi. 

In worship, Bengal Tantra seems to lay greater stress on devotion, 
on mental attitude than on external substances. The Tantrasara cites the 
authority of the Navaratnesvara which clearly asks the Sadhaka of 
steadfast mind (sthira-manasa) to repeat the appropriate mantra in the 
absence of the 64 upacaras; such repetition (japa) will ensure the in- 
tended effect. 

In this connexion, it is interesting to note the significance of the 
terms puspa, dhiipa, dipa and naivedya as found in the Pranatosini. 

Puspa is so called as it increases merit (punya), removes multi- 
tudes of sin (p@paugha), puskalartha (enough of money) and gives. 

Dhiipa is so named as it removes great evil arising from putrid 
smell (dhittasesa-mahadosa-piiti-gandha-prabhavatah), and causes 
immense joy. 

Dipa is so called as it checks the darkness of delusion, prevents 
decay and (re)birth and grants a divine form. 

Naivedya is so designated as, by its nivedana (offer), the deity is 
pleased. 

It is interesting to note that betel-leaves constitute one of the 
upacaras. But, those grown on the following trees, are forbidden. 

Kalivrksa, Panasa (jack-fruit), Afoka, Salmali. 

The author of the Pranatosini adds that Kalivrksa is the abode of 
bhittas (ghosts), and it is called Vayada in Gauda. 

Regarding cloths to be offered in pija, it is ordained that a piece of 
cloth, less than 36 avigulas in G@yama (length ?), should not be given by 
one who can afford. As regards ornaments, one should not offer such as 
are smaller in size than those which can be used by an eight-year-old 
girl. In the matter of offering various articles before deities, one is 
wamed against vitta-Sathya (deceitful economy). The idea is that one 
should give things in accordance with one’s means, and should avoid 
niggardliness. 

The worship of a pair of the images of certain deities has been 
forbidden. Such deities are Sakti, Surya, GaneSa. Prohibited is the sim- 
ultaneous worship of two Salagramas, two Sivalingas. 

It should be noted that Tantric pijja must be done by one’s ownself 
or through the medium of the guru. If a person is himself unable and 
his guru also is not available, he should appoint, for the purpose, a 
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woman having a son. Grave sin is said to be incurred by getting the 
piija performed by Purohita or any other person. 

Gurupatni (wife of the guru) can be engaged in such worship. But 
if she does so, then there will be no homa nor balidana. 

If the worship of a deity is hindered for a period of six months, 
then one should bathe the deity with eight pitcherfuls of water and then 
worship it. If the pija is suspended for over six months, then the image 
has to be subjected to samskara (purificatory rites for revival) before 
Tesuming worship. 

Images of the following descriptions should not be worshipped: 

Broken, cracked, deformed, touched by a leper, fallen on a defiled 


spot. 

The first three are to be thrown into water, while the rest should be 
worshipped after samskara. In a Mahapitha and in an Anadilinga noth- 
ing affects the image. 

Kumari-piija (worship of virgin girls) figures prominently in Ben- 
gal Tantra. The Tantrasara cites authorities to show that the piija of 
virgin girls leads to the acquisition of many merits, destruction of many 
sins and the acquisition of peace and prosperity. The worship of a 
kumari is to be followed by a feast to her. After that, she should be 
given a fee (daksind) consisting of silver, gold or pearls. To arrange for 
the marriage of such a girl with a suitable person is said to lead to 
bhukti (enjoyment) and mukti (salvation). Homa, etc., are said to pro- 
duce complete effect if Kumari-pija is done. Virgin girls are stated to 
have different designations in the successive years following their birth. 
These are as follows: 


One year Sandhya 
Two years Sarasvati 
Three years. Tridhamirti 
Four years Kalika 

Five years Subhaga 
Six years Uma 

Seven years Malini 
Eight years Kubjika 
Nine years Kalasandarbha 
Ten years Aparajita 
Eleven years Rudrani 
Twelve years Bhairavi 
Thirteen years Mahalaksmi 
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Fourteen years Pithanayika 
Fifteen years Ksetrajfia 
Sixteen years Ambika 


The above list is in accordance with the Rudrayamala. 

It is provided that a girl should be worshipped so long as the men- 
strual flow does not begin in her. Kum@ri-pijja is prescribed from the 
first day to the full moon in the bright half of the month. It is a must on 
the Mahanavami day of Durga-piija. 

The Pranatosini points out that the above designations are given 
also in the Brhannila-tantra with the difference that a fourteen-year old 
girl is called Nayika and a sixteen-year old girl is called Carcika. Ac- 
cording to the Kubjika-tantra, quoted in the Pranatosini, girls from the 
age of five up to twelve are kumaris in the real sense of the term. 
Those, in the age-group of six to nine, are conducive to the fulfilment 
of the wishes of the sddhaka. Girls of the age ranging from eight to 
thirteen are Kulajas. From the tenth year up to the sixteenth they are 
Yuvatis, and are to be looked upon as goddesses. According to the 
Visvasara, cited in the Pranatosini, an eight-year old girl, a nine-year 
old one and a ten-year old girl are designated respectively as Gauri, 
Rohini, Kanyaka. After that age-limit girls are Rajasvald, i.e. those in 
whom menstrual flow appears. Girls of the age-group of twelve to 
twenty are called sukumara. 

It is noteworthy that, in the selection of Kumaris, no caste- 
distinction is to be observed. On authority, the Pranatosini names the 
daughters of the following persons, who can be worshipped as 
Kumaris: 

nati (dancing woman), hina (low=caste person), K@palika, 

rajaka (washerman), napita (barber) gopala (cowherd), 

Brahmana, Sidra, Vaidya,® Vanik (merchant), Candala, one’s 

friend. 

It may be observed that, in connexion with Kumari-piija on the oc- 
casion of purascarana, as described in the Purafcarana-ratnakara, the 
Mahakala-samhita prescribes a kumari of anicajati (not of a low birth). 


Balidana™ 

Animal sacrifice, according to Bengal Tantra, has been dealt with 
in connection with Paficatattva and Durga-pija. 

For mamsa, as a tattva, the meat of the following has been 
prescribed in the Tantrasa@ra as the best: such meat is called 
mahamamsa: 
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Cow, human being, sheep, horse, buffalo, bear, goat, deer. As an 
alternative to the above, the same work mentions the following: 

Cow, sheep, horse, buffalo, godh@ (=gosa@p in Bengal), goat, 

camel, deer. 

It should be observed that cow is the common factor in both. Thus, 
it is clear that, at some time or other, the cow was slaughtered before 
the deity and its flesh was offered. It may be presumed that, even at the 
time of Krsnananda, it was not prohibited for Tantrikas; because there 
is no prohibition of it in the Tantrasara. It is interesting to note that the 
Pra@natosini does not include cow’s meat in the list of animals which 
should be sacrificed before the deity. Probably, in course of time, due 
to Brahmanical influence, cow-slaughter was looked down upon by the 
society. 

As regards human flesh, we have noticed, under Pavicatattva, that 
the Pranatosini forbids it for Brahmanas and also in general. This prac- 
tice might have crept into Tantra from the aborigines among whom 
Tantric practices are supposed by some to have originated. In course of 
time, it was tabooed in the society due to the advancement of culture 
and Brahmanical influence.** 

The Pranatosini quotes the Samayacara-tantra which divides bali 
into two kinds—Sattvika and Rajasa. The former is devoid of flesh, 
blood, etc. (mamsa-raktadi-varjita), the latter consists of these things. 
The Yogini-tantra, quoted in the above work, states the different balis 
most suitable for the different castes. These are as follows: 

Brahmanas—milk, Sali rice or payasa (a preparation of rice with 
milk and sugar made into a gruel), caru?’ saturated with ghee, fruits, 
flowers, krsara® mixed with honey, khanda,? modaka.” 

Ksatriyas—animals. 

Vaisyas—paddy. 

Stidras—honey. 

The.text concludes this topic by saying that, as an alternative, all 
castes may offer animals (sarvesam paSavo' thava). 

The Yogini-tantra appears to allow the offer of even rats, karala 
(musk-deer?) and small cats. 

The above authority prohibits the following birds: 

kakola, kalaviika, rajahamsa, sarika, Suka, grdhra, mayiira, citraka, 
venu-prstha, krsna-paravata, brhat-kapota, khafijarita, baka, balaka. 

An interesting practice is Satru-bali. One is required to make an 
idol with condensed milk, and perform prana-patistha (infusion of life 
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by maniras) in it in the name of the enemy, and finally cut it with one’s 
own hand with an angry look. This is supposed to ensure the destruc- 
tion of the enemy. 

The offer of eatables, consisting mainly of meat, to jackals at the 
root of a tree, in a field or a cemetery, in the evening, is stated to be 
conducive to great merit. Goddess Uma is said to come in the guise of 
jackals; in fact, a jackal is designated as Siva and the above articles are 
called Siva-bali. 


Antaryaga 

Great importance is attached to antaryaga in Bengal Tantra. It 
means mental worship in which the five Tattvas are conceived as 
abstract and not tangible things. Quoting the Kularnava, Krsnananda 
says, ‘Sura is Sakti, Siva mamsa, their enjoyer is Bhairava Himself’. 
Their unity being effected, a peculiar bliss ensues and is called moksa. 
This is done in the following process. Kundalini Sakti repeatedly goes 
from miladhara to brahma-randhra. \n antaryaga, a person drinks the 
ambrosia flowing from the sky-lotus (vyoma-pankaja); this is 
madhupana (drinking of honey). The drink of other kinds of liquor is 
madya-pana (drinking wine). One, having slain the beast in the shape 
of merit and sin (puny@punya-pasu) with the weapon of knowledge, 
merges his mind in the Supreme Being, and thus becomes palaSi (eater 
of pala”! or meat). One, having restrained the senses, puts them in the 
soul (atmani), and thus becomes mamsaSi (eater of meat); others, who 
take meat in the gross sense, are killers of animals. Yonimudra is the 
mudrG to such a person; other mudras are food. Union with the Su- 
preme Soul, Parafakti, is maithuna; those who enjoy the bliss of this 
union are liberated. Others, who enjoy physical copulation, are addicted 
to women. 

In connexion with antarydga, it is said that one who, regardless of 
the deity residing within oneself, seeks it outside, is like a fool who, 
ignoring the Kaustubha jewel in his hand, roams about for glass. 

While describing antaryaga, the Pranatosini quotes the following 
verses from the Mundamala-tantra: 

Gdhare kundalim devim cintayed bhujagakytim |. 
pitrakena maheSani taya cakrani sah tatah/ 
sahasrananda-sandoha—mandiram prapayet sudhih | 
yojayitva piirakena sadhakah paramatmani | 
SivaSakti-samayogat sukhi bhuyan-nirantaram | 
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vikasitam bhaved deham sakalam tat prabhavatah / 
andhatad bahih padmam sodasaram vicintayet | 
tanmadhye cintayen mantri sudha-sagaram uttamam / 
Sata-yojana-vistirnam valayakaram ujjvalam | 
tanmadhye parameSani mani-dvipam manoharam | 
parijatadi—racitair-udyGnaih pariSobhitam | 
kalpavrksam mahadevi madhyasthane vicintayet | 
suvarna-racitam nana-ratna-sancaya-ranjitam | 
prabala-mekhala-yuktam ghanta-camara-rajitam / 
tanmadhye paramesani cintayen-mani-vedikam | 
tasyopari mahadevi mani-pitham manoharam | 
Svakalpa-yantramukiam tad yoniripam vicintayet | 
bhrilmadhye parameSani yaccandram patramutiamam ( 
tatrastham amrtam devi tatra yonau viniksipet | 
tenaiva vidyudakaram yonimadhye vicintayet | 
GkaSajjayate vayur-vayorutpadyate ravih / 
raverutpadyate niram nirad utpadyate mahi / 
anenaiva vidhanena paficabhiitatmakam bhavet | 
sarvendriya-samayuktam sarvayudha-samanvitam | 
sarvalamkara-racitam devideham vicintayet | 


hrt-padmam asanam dadyat sahasrara-cyutamrtaih | 
padyam caranayor-dadyan-manasarghyam nivedayet | 
ten@mrten@-camanam snaniyam api kalpayet | 
GkaSa-tattvam vasanam gandham tu gandha-tattvakam | 
cittam prakalpayet puspam dhiipam pranan prakalpayet ! 
tejastattvam ca diparthe naivedyam ca sudhambudhim | 
anahata-dhvanim ghantam vayutattvam ca camaram | 
nrtyam indriya-karm@ni caficalyam manasastatha | 
puspam nanavidham dadyad atmano bhava-siddhaye | 
amayam anahamkaram aragam amadam tatha | 

amoham adambham ca advesaksobhake tatha | 
amatsaryam alobham ca daSapuspam prakirtitam | 
ahimsam paramam puspam puspam indriya-nigraham | 
daya-ksama-jfiana-puspam paficapuspam tatah param | 
iti panicadasaih puspair-bhavapuspaih prapiijayet | 
sudhambudhim mamsa-Sailam bharjitam mina-parvatam | 
mudra-rasim subhaktam ca ghriaktam payasam tatha | 
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Regarding manasa-piija, the Mahdnirvana says (Chap. V) as fol- 
lows: 
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kul@mrtam ca tat puspam pitha-ksalana-vari ca | 
kamakrodhau tu vikrtau balim datva japam caret! 
mala varnamayi prokt@ kundali sittrayantrital 
sabindum varnam uccarya miilamantram samuccaret! 
akaradi ksaka@rantam anuloma-vilomatahl 
punar-lakaram Grabhya Srikantha@nta-manum japet! 
viloma iti vikhyatah ksakadro merur-ucyate/ 
asta-vargantimair-varnaih saha millam ahastakaml 
evam astottaraSatam japtva tena samarpayet! 
sarvantaratmani laye svaha jyotih-svariipini/ 
grhanantarjapam matar-adya kali namo’ stu tel 
samarpya japam etena sastangam pranamed dhiyal 


The Pranatosini adds that, after performing antaryajana, one 
should commence bahih-piija. 

There is provision for antar-homa which is also called jfana- 
homa. Such homa is performed in the vessel in the shape of adhara 
(miladhara 7) with cidagni (fire in the form of consciousness). 


Saiva-vivaha 
It has been described in the survey of the contents of the 
Mahanirvana-tantra. 


Recognised Subjects of Study 

The Pranatosini devotes considerable space to the determination of 
the subjects of study. On authority, Vidyas are said to be eighteen 
which are as follows: 4 Vedas, 4 Upavedas, 6 Vedangas, Purana, 
Nyaya, Mimamsa, Dharmagastra. Among the Upavedas are included 
Ayurveda, Gandharva, Dandaniti, Dhanurveda; these are stated to be- 
long to the following Vedas respectively: RK, Saman, Atharvan, Yajus. 
DarSanas are Bauddha, Saiva, Brahma, Saura, Vaisnava, Sakta. It is’ 
also said that, at present (at the time of the author), the following are 
recognised as DarSanas: Vedanta, Simkhya, Mimamsa, Vigesa (i.e. 
Vaisesika), TarkaSastra. Yoga is conspicuous by its absence. Carvaka- 
darSana has been characterised as ati-garhita (extremely reprehen- 
sible). Bauddhasastra has been stated to have been propounded by 
Visnu, in the form of the Buddha, for the destruction of the demons. 

Regarding Anviksikt, the author cites authority which condemns it 
and regards its study as extremely sinful. Authority has been quoted 
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also in support of the study of it. By examining several texts, 
condemning and commending it, the author comes to the conclusion 
that Anviksiki has a twofold connotation—Tarka-vidya and Atma-vidya. 
Atma-vidya is, of course, commended. The author seeks to establish 
that Tarka-vidya as such is not condemned. Anviksiki, which is allowed, 
does not refer to Tarka-vidya, or Nyaya-Sastra propounded by 
Gautama, but that taught by Dattatreya. By examining certain texts, the 
author comes to the conclusion that Tarka-vidya as such is not forbid- 
den. If it is studied without any conflict with the import of Gmnaya 
(accepted tradition or conventional texts), then it is conducive to wel- 
fare. Otherwise, the mere learning of Gautama’s Sastra, without any 
relation to traditional knowledge, will make a person suspicious in all 
the rites and rituals. 

On the authority of the Meru-tantra‘? and the Niruttara-tantra,” 
Agama (=Tantra) is said to be a Vedaiga and the fifth Veda respec- 
tively. 

, _ Sthapatya (architecture) has been recognised on the authority of 
Samkaracarya. It means Visvakarma-Sastra which includes Sdastras 
teaching the construction of house, vastu, kunda, etc. 

The author of the Pranatosini concludes that various arts (Silpa) 
like Kama-Sastra, Natya-Sastra, etc., also come within the purview of 
the approved subjects of study, because these are said to be recognised 
by Tantra.“ From the discusson in the Pranatosini it appears that a 
distinction is made between Vidya and Sastra. While Vidyds are the 
eighteen, enumerated above, all others are included in Sastra. 


Deha-tattva 

We have said elsewhere that Tantra looks upon the body as the 
primary requisite of all kinds of sadhana. So, attempts have been made 
to analyse the various elements constituting the body, the bones, flesh, 
sinews, veins, arteries, various organs, internal and external. Thus, we 
find anatomy and physiology in Tantra. The entire process of a man’s 
life, since gestation till death, has been analysed. Means have been 
prescribed to keep the body fit in every way. Torture of the body by 
penance, as is usually prescribed in the Brahmanical Dharmasastra, is 
not ordinarily countenanced by Tantra. 

In the spirit of Tantra in general, the Bengali authors look upon the 
body as a microcosm. Whatever exists in brahmanda (universe) is 
found in the pinda (body). All the holy places, even gods, are said to 
reside in the body. 
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When sadhana is properly done, and the mysteries are mastered, 
one gets an adamantine body (vajra-deha) which is not decayed by 
disease, heat, cold, hunger and thirst. The possessor of such a body can 
achieve many things at will. 


Sava-Sadhana 

Sava-sadhana (worship on a corpse) plays an important role in the 
Tantric system of worship in Bengal. On the: authority of the 
Bhavaciidamani, Krsnainanda prescribes the following places as sui- 
table for this rite. 

Empty house, river-bank, mountain, lonely spot, root of a bel tree, 

cemetery, place near a cemetery, battlefield. 

The suitable time is the darkness of the night in the eighth and 
fourteenth lunar mansions of both the bright and dark fortnights. Tues- 
day is mentioned as propitious for the purpose. 

It appears that dead bodies of both human beings and beasts can be 
used for the purpose. Among human beings, Brahmanas and of the 
beasts cows are prohibited. Corpses are described as mah@-Savas, and 
are stated to be most suitable in such sadhana. Of the human beings, 
the following are prescribed: 

A Candala, dead as a result of being struck with sticks, swords, 

spears, etc., drowning, struck by thunder, snake-bite, injury; a 

handsome bright young hero, killed in battle while facing the 

opposite party, but not escaping.” 

Forbidden among human beings are woman, thsoe who committed 
Suicide, hen-pecked persons (sirivasya), the apostate (patita), the un- 
touchable (asprsya**), beardless men (tubara), those whose genital or- 
gans are not clearly visible,“? lepers, the old, those who died in a 
famine, stale corpses. 

Krsnananda adds that, according to other Tantras, in the want of 
the corpses prescribed above, one should perform the rite on an effigy 
made of darbha grass (darbha-Sava) or barley, rice, etc. (yava- 
pistakadina). In the absence of suitable carcasses, the body of any ani- 
mal (jantumatr) or a tiny body (ksudra-Sava) may be selected. 

If, in such sadhana, nothing is obtained by the sa@dhaka till mid- 
night, then he should scatter sesamum, walk seven steps and perform 
Japa. He should continue japa with great concentration so long as the 
Corpse or carcass does not promise to give the desired object or grant a 
boon. After the purpose of the s@dhaka is served, he should release the 
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hairs and feet of the dead body, which were tied before commencement 
of sadhana. Then, having washed and bathed it, he should throw it into 
water or bury it and cast off the articles of worship into water. Last of 
all, he should bathe and go home. Next day, he should make offerings 
of these things wanted by those whom he worshipped overnight. The 
other rites, connected with this sadhana, are the drinking of parica- 
gavya, feeding of twenty-five Brahmanas. God is supposed to reside in 
the body of such a sadhaka for fifteen days since the commencement of 
sadhana, During this period, he is asked not to enjoy his wife, hear 
songs and witness dance. 


Yogini-saidhana 

The worship of Yoginis occupies a considerable space in Bengal 
Tantra. According to the Tantrasara, Surasundari is the foremost of 
Yoginis by worshipping whom Kubera is said to have been the lord of 
wealth. Her appearance is as follows: face like the full moon, complex- 
ion white, wearing variegated dress, breasts plump and heaving, she is 
to be fancied as granting freedom from fear. Meditated upon for a 
month and duly worshipped on the concluding day of the month, she is 
stated to appear before the devotee at midnight. She appears only if she 
knows him to be of firm resolve. 

The devotee may worhsip her as a mother, sister or wife. Worship- 
ped as mother, she bestows riches and various other articles, even king- 
dom, on him, and comes daily and protects him like his mother; looked 
upon as sister, she gives various things including divine damsels, and 
takes care of him like a brother. Regarded as wife, she enables him to 
know the past, present and future, and by her grace he becomes su- 
perior even to kings. Moreover, he can traverse everywhere in heaven, 
on earth and in the nether regions. In union with her, he will enjoy bliss 
and shall avoid association with other women. 


Bhavas 

Tantric bhavas are attitudes” and ways of life. A bhava indicates 
the habits and practices of a person. Three bhavas are stated in Bengal 
Tantra. These are Divya, Vira and PaSu. 

The Pranatosini lays down that, of the bhavas, Pasu is the worst, 
Vira medium and Divya best. On the authority of the VamakeSvara-tan- 
tra, it is said that one has Pasu-bhava from birth till the sixteenth year 
of age. Then a person has Vira-bhava up to his fifteenth year; for the 
rest of life he gets Divya-bhava. The bhavas are, said..to follow one 

sOOQIC 


162 TANTRA IN BENGAL 


another as boyhood is succeeded by youth and the latter by old age. 
Divya-bhava is stated to be threefold—caused by Veda, produced by 
Ggama and generated by viveka (discriminatory knowledge). The first 
is said to be the worst, the second medium and the third best. 

It is further stated that one has to assume Pafu-bhava during the 
first ten dandas of the day. In ten dandas at midday, he should have 
Vira-bhava. During ten dandas from evening one should have Divya- 
bhava. Again, it is ordained that from birth one should worship deities 
with Pasu-bhava. Then if Vidyas are pleased, then a person should 
adopt Vira-bhava. Through the grace of Vira-bhava he will have 
Divya-bhava. 

Even a person with PaSu-bhava is said to be capable of attaining 
Siddhi provided he always studies and ponders the Veda, abjures speak- 
ing ill of others, violence, idleness, greed, delusion and the six internal 
enemies. 

The Mahanirvana (iv. 19) states that, in the Kali Age, Pasu-bhava 
is absent and Divya-bhava scarce. In this age, Vira-s@dhana alone is 
conducive to direct effect.5' This work, however, advocates Kuldcara 
as superior to all else. 

None of the Tantra writers of Bengal appears to have clearly de- 
fined the above bhavas. We can, however, gather their characteristics 
from other sources. 

In Pagu-bhava one takes to apparently sensuous and frightful rites. 
The Vira way is prescribed only for heroic persons who are not de- 
terred in the performance of such rites as sitting on a corpse in a 
cemetery in a dark night and performing sadhana with absolute con- 
centration. A Vira has unflinching zeal in all situations in his search for 
the eternal soul. In him there is a complete absence of the idea of 
dualism.5? Vira and Divya have very much in common with the only 
difference that while the former is haughty, the latter is Sania (tranquil), 
vinita (modest), madhura (charming), kala-lavanya-samyuta (endowed 
with kala and grace) and devavat (God-like). Viras are threefold, the 
distinction between the different types being based on the degree of 
devotional fervour. 

It should be noted that some Tantras condemn Vira-bhava for 
Brahmanas. According to one Tantra,* Pasu-bhava alone should be 
adopted by them. 
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Cakra-puja 

Cakra occupies a very important position in Bengal Tantra. The 
term literally means ‘circle’. In Tantra it came to mean also certain 
figures and depressions within the human body, conceived for mystical 
purposes. The term, as used in Bengal Tantra, has threefold connota- 
tion. 

A. Cakras relating to the examination of maniras for initiation. 
These are - 

(i) A KA DA MA—Tantrasara, Sritattva-cintamani 

(ii) AKA THA HA ——dDo 


(iii) Rnadhana Do 
(iv) Kulakula Do 
(v) Kirma Do 
(vi) Naksatra Do 
(vii) Rast Do 


(viii) Varga—Sritattva-cintamani 

B. Cakas relating to Yoga. 

These are supposed to be within the human body.5> 

These are as follows, one upon the other — 

(i) Miladhara: Space measuring two fingers between the anus and 
the genital organ. In it Kundalini resides. 

(ii) Svadhisthana: A six-petalled lotus in the Susumna at the root 
of the genital organ. 

(iii) Manipura: Navel-lotus. 

(iv) Anahata: A twelve-petalled lotus in the Susumna inside the 
heart. 

(v) Vifuddha: A sixteen-petalled lotus in the throat. 

(vi) Ajfakhya: The fontanelle or union of the coronal and sagittal 
sutures. 

(vii) Sahasrara: A sort of cavity said to exist in the top of the head 
and to resemble a thousand-petalled lotus reversed. Supposed 
to be the seat of the soul. 

Different faculties and deities are supposed to reside in the above 
Cakras. Satcakra-bheda or Cakrabheda*® denotes the highest stage of 
Tantric sadhana. 

C. Assembly of Tantric Sadhakas. 
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Bhairavi-cakra and Tattva-cakra 

These Cakras mean assemblies of Tantrikas, in which certain rites 
are performed. The Bhairavi-cakra, as described in the Mahanirvana- 
tantra (vii. 154-176), is briefly as follows. 

On a beautiful spot (ramyabhiimi), the Kulacarya will spread out a 
seat, purify it with the mantra Kamadya astrabija (i.e. klim phat,- and 
sit on it. With vermilion, red sandal-paste or with water a triangular 
mandala, and outside it a rectangular mandala, should be drawn. The 
Sadhaka will then bring a variegated pitcher which will be filled in suc- 
cession with curd and @tapa rice, fruits and leaves and perfumed water. 
Then it will be marked with vermilion, and reciting pranava it will be 
placed on that mandala (the outer one?). In front of it should be placed 
a lamp and burning incense. Having placed sandal-paste and flowers, 
and meditated upon the desired deity, one should perform a brief puja. 
In this rite, nine vessels for guru, etc., are not necessary. The worship- 
per will place the intended tattva before him, sprinikle water over it 
with the astra (i.e. mantra phat) and look at it with winkless eyes. Then 
having put flowers and sandal-paste on the drinking vessel, he will 
meditate upon goddess Ananda-bhairavi and Ananda-bhairava. After 
meditation, he will reflelct upon the unity of the above two deities in 
the vessel. Then uttering the nama manira, beginning with pranava and 
ending in namas, and worshipping with sandal-paste and flowers he 
should purify the wine. The Kula worshipper will purify wine by 
reciting for hundred and eight times the threefold bija pasa, etc., ending 
with svahd (i.e. the mantra am hrim krom svaha). This will be followed 
by the purification, with the above mantra recited one hundred times, 
of meat, etc. Then having thought that all the articles collected are per- 
vaded by Brahman, one should shut the eyes, offer the articles to Kali 
and eat and drink the same. 

While in a Cakra, one must abjure fickleness, gossip, garrulity, 
spitting, etc. 

Those who are wicked, cruel, sinful, atheistic, speak ill of a Kula 
or follow pasvacara must be expelled from a Cakra. 

A Sadhaka, possessed of true knowledge, will acquire the same 
merit, by reciting the mantra only once in a Cakra, as is obtained by a 
hundred puraScaranas on Savasana, Mundasana or Citdsana. 

By performing the Cakra for six months, one can be a king for one 
year, one can overcome death and by its daily performance one gets 
liberation. This Cakra is stated to be the sole means to the ends of 
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bhukti and muki. 

Tattva-cakra, also called Divya-cakra or Brahma-cakra, is re- 
garded as the best among Cakras (cakra-raja). (Mahanirvana-tantra, 
vii. 203 ff). Only the Sadhaka, possessed of the knowledge of Brah- 
man, is entitled to it. In this rite, there is no provision for the placing of 
a pitcher and the prolixity of pia. 

The leader of the Cakra (CakreSvara) will be a person with his 
mind fixed on Brahman. He will start the Cakra along with Sadhakas 
versed in the knowledge of Brahman. He will sit on a pure and pleasant 
spot with them, have the tattvas brought there and place the same in 
front. The leader will recite the mantra, beginning with tara (i.e. Om) 
and ending in pranabija (i.e. hamsa), for a hundred times, over each of 
the tattvas, and then utter the following mantra thrice or seven times: 

brahmarpanam brahmahavir-brahmagnau brahmana hutam | 

brahmaiva tena gantavyam brahma-karma-samadhina // 
Bhagavadgita (iv. 24) 


{(For him) the act of offering is God, the oblation is God, by God is it 
offered into the fire of God. God is that which is to be attained by him 
who realises God in his works. Radhakrishnan.] Having thus sanctified 
the tattvas, and consecrated the same to Brahman, he should eat and 
drink the same with other Sadhakas. 

It is interesting to note that practices similar, in some respects to 
Cakra-piija, prevailed also in some countries of Europe. Some think 
that this practice was borrowed from the Dravidians of India.” 

In such a rite in the European countries, Bacchus and his consort 
used to be worshipped by men and women who assembled at a place. A 
few people worshipped them with austerity and restraint. But, in most 
cases, at dead of night, men and women used to indulge in unrestrained 
drinking and promiscuous sexual intercourse. History records such a 
practice resorted to by the mother of Alexander the Great (4th cent. 
B.C.). 


Yoga 

Yoga plays a prominent part in Tantra. Quoting authorities, 
Krsnananda defines and emphasises the importance of yoga in the fol- 
lowing manner. Yoga is stated to be salvation in crossing rebirths 
(samsarottarane muktir-yoga-Sabdena kathyate). Yoga is also described 
as the identification of the individual with Gtman (aikyam vatmanora- 
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hur-yogam). For the realisation of Brahman the practice of both mantra 
and jfidna is necessary: success in Yoga, is not possible without mantra 
(na mantrena vind yogah). 

The following are the main types of yoga dealt with in Bengal 
Tantra. We shall name the broad types of yoga, state the names of the 
works dealing with them and set forth briefly the principal characteris- 
tics of them. 

A. Jiigina-yoga: Pranatosini. It consists in the constant meditation 
on the Brahman as the one single reality and on the fact that the univ- 
erse is His manifestation. 

B. Mantra-yoga: Pranatosini. Also TantrasGra. It is the designa- 
tion of the repeated recitation, in the proper manner, of mantras fol- 
lowed by Anganyasa, etc. 

C. Rajayoga: Pranatosini. It consists in the meditation on the six 
Cakras, Miladhara, etc., as connected with 14a, Pingala, Susumna. 

D. Laya-yoga: Pranatosini. Meditation on the luminous Brahman 
in the thousand-petalled lotus in the head, after fixing the sight on the 
tip of the nose or between the eye-brows. 

E. Hatha-yoga: Pranatosini. Performance of the six acts, Dhauti, 
etc., after practising Piiraka, Kumbhaka, Recaka in the regular and 
reverse order in accordance with the rules of Pranayama. 


Position of Women and Stdras 

Bengal Tantra accords an exalted place to women. A woman has 
equality of right with a man in Tantric diksa and other Tantric rites. 
Most of the disabilities, to which she is subjected, in the performance 
of Vedic rites and the recitation of Vedic mantras, have been done 
away with in Tantra. 

To a man his wife is indispensable. A man without wife is like a 
bird with one wing, a chariot with one wheel. He is debarred from all 
rites; he cannot be a grhastha. So, one must get a wife even at the cost 
of everything (sarvasvendapi kartavyo darasamgrahah). 

Ordinarily the father cannot initiate his son to Tantric diksa. But, 
this restriction does not apply to the mother. In fact, the mother is the 
best guru. A manira, taught by a woman, does not require purification 
like ordinary mantras. 

The woman is not only necessary but indispensable for a man in 
the performance of Tantric Sadhana. Of the five tattvas, essential for 
this purpose, the fifth one, viz. maithuna, in the gross sense of the term, 
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is not possible without her. Her position is so high in this matter that 
she has the honoured designation of Sakti, Prakyti, Bhairavi, etc. 

From the Tantrasa@ra we learn that, in the rite PuraScarana for 
Viras, another man’s wife can be worshipped. On the authority of the 
Gupta-sddhana-tantra, the Pranatosini holds that, in Kula-sadhana, 
one’s own wife or the wife of another person is necessary. A woman of 
any one of the following classes can be the Sakti for this purpose: 
Brahmana, Ksatriya, Vaisya, Stdra, prostitute, barber, washerman and 
dancing woman.” It is further provided that a Kula woman of any caste 
can be the Sakti provided she has special accoiplishment (visesa- 
vaidagdhya). In the absence of the women of above classes, one is 
asked to worship any one of the following, each preceding in the list 
being considered to be better than the succeeding one: daughter, 
younger sister, elder sister, maternal aunt, mother, step-mother. In the 
absence of even these women, any woman can be worshipped. 

In Smrti, Vedic mantras are not allowed to be recited by women. 
But, to all Tantric mantras women are equally entitled with men. 

Maiden girls, irrespective of caste, are held in high esteem; so 
much so that their worship (kwmari-piija) on certain festive occasions is 
regarded as a bounden duty. Great merit is stated to be acquired by a 
person who arranges, at his cost, for the marriage of a maiden girl. 

Among the disabilities of women, according to Tantra, some are as 
follows: Savitri, pranava, (i.e. omkara), Laksmi-bija (i.e. Sri)—these 
are tabooed for women. Women are debarred from worshipping, even 
touching, Salagrama stones. 

In certain matters, women are regarded as inferior to men. For 
example, the dead body of a woman is condemned for Sava-sadhana. 
Again, the corpse of a henpecked (stri-vasya) man is excluded for this 
Purpose. 

The Mahanirvana (Chap. xi) vehemently denounces the enjoyment 
of others’ wives and sexual intercourse of women with others’ hus- 
bands. A man shall maintain his wife even if she is raped by another 
man; in such a case, she will be deprived of conjugal rights over her 
husband. A man shall be sentenced to death if he forcibly enjoys even a 
Candala woman. If a man finds that his wife has relation with a para- 
mour, then he will desert her, but will be liable to her maintenance 
provided she abides by his directions. 

A girl, married by an eunuch, should be married to a normal person 
even if a long time expires since the first marriage. 
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A girl, widowed before associating with her husband, should be 
married again. 

A woman, giving birth to a mature child within six months of 
marriage or one soon after the death of her husband, will be subjected 
to social ostracism. 

Destruction of the foetus and abetment of the same have been sev- 
erely condemned. 

A widow is required by the Mahanirvana to live a life of austerity 
and self-restraint. 

A woman, married according to Saiva-vivitha, is not entitled to the 
property of her parents (Mahanirvana, xii. 60). 

The honoured position, accorded to women, is not surprising in a 
system which regards Sakti as the highest divinity. One may think that 
the predominance of the female sex perhaps points to the matriarchal 
society in which Tantra may have originated. From this point of view, 
it may not be quite unjustified to presume that Tantra owes its origin to 
non-Aryans among whom matriarchy was the commonest pattern. Even 
today, many aboriginal tribes regard the mother as the supreme person- 
ality, indeed the pivot round whom the family moves. A comparison of 
the society, reflected in the post- Vedic period, particularly the period of 
Dharma-Sastra, and that envisaged in Tantra reveals that the misogynic 
tendencies, noticeable in the former, are absent in the latter. Though 
Manu accords the mother an exalted position, even higher than that of 
the father,” with respect to the son, yet he prohibits religious rites for 
women independently of their husbands." This attitude is clearly con- 
trary to that of Tantra which allows all Tantric rites to women subject 
to limited restrictions, and speaks of initiation by mother as the best. It 
should, however, be noted that, despite a very honourable position gi- 
ven to women in Tantra, the husband is regarded as a woman’s 
mahaguru or the most superior person. 

For Tantric diksa Stdras are equally eligible as members of the 
highter castes. No disability, attached to the Sidras, attaches to a Sidra 
who is pirnabhisikta. Such a Sidra can even worship a Salagrama, 
recite pranava and perform homa. Even a Brahmana can. worship the 
Salagrama touched by such a Sudra. A Sudra of the above description 
is entitled to the study of Tantras. The attitude of the Bengali Tantrikas 
is that unless a Sudra becomes free from astapaSas or the eight frailties 
to which flesh is heir, he cannot enjoy the above privileges even if he is 
pirnabhisikta. 
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A Sudra kumari may be worshipped even by a Brahmana who can 
take her prasada. 

A Sidra Avadhina is worthy of salutation by even a Brahmana. 

Tantra has done away with many of the disabilities to which 
Sudras are subjected in Smrti. A Sudra also is entitled to Tantric diksa 
and Siva-puja. To Kulacara a Stdra has the same right as that of the 
upper classes. Among the disabilities of Sudras, according to Tantra, 
mention may be made of the fact that they are not allowed to worship 
or even touch a Salagrama stone. They can, however, worship it 
through a Brahmana. A Sudra is debarred from reciting the following: 
Savitri (i.e. Vedic Gayatri), pranava (i.e. Omkara). Laksmi-bija (i.e. 
Sri. The guru is forbidden to give the following to a Sudra: a@tma- 
mantra, guru-mantra, ajapa-mantra, mantra containing svaha. A Sudra 
is allowed to adopt the mantras of Gopala, MaheSvara, Durga, Stirya 
and Ganeéa and not of any other deity. 


Curbs on Self-indulgence 

Tantra advocates the attainment of the goal through enjoyment 
(bhoga) and not by rigorous asceticism. One should not suppose that 
Tantra encourages levity, lasciviousness or debauchery. We shall point 
out a few curbs on self-indulgence ordained in Bengal Tantra. 

In connexion with paficatattva, we have noticed that wine is con- 
demned in early Tantra for Brahmanas. For them anukalpa (substitute) 
is prescribed. Ksatriyas and Vaisyas are allowed to drink only special 
kinds of wine. Drinking of wine appears to have been compulsory only 
for Samnyasins. The Mahdnirvana clearly declares that householders 
(grhastha) should use madhutraya (i.e. milk, sugar and honey) instead 
of wine. Excessive drinking has been strongly prohibited. According to 
the Mahanirvana, a Kula woman should not drink wine, the smell of it 
is sufficient for her. It appears that wine, which is not consecrated 
(asamskria) is prohibited. Even when a Brahmana is allowed to drink 
wine, he should not do so before undergoing the rite of abhiseka. 

Indiscriminate eating of meat is also forbidden. Of the different 
beasts, birds and aquatic creatures, only a few are specified. The same 
remark is applicable to fish. 

As regards women, to be associated with or enjoyed by a Sadhaka, 
it should be stated that, while a wide range of choice is allowed, it is 
ordained that only an initiated woman serves the purpose. Again, one 
Sadhaka is allowed to resort to one woman only. In connexion with 
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Saiva-vivaha, the Mahanirvana (i. 279) ordains that a man, desiring 
issue, should meet his wife, but leave her with the expiry of the Cakra- 
period. The Mahanirvana strongly condemns the enjoyment of others' 
wives and sexual union of women with others’ husband. A man com- 
mitting rape on even a Candala woman deserves death-penalty. 

Thus, we find a spirit of restrained enjoyment of the luxuries of life 
as a means to the end. Licence has never been granted for the free 
gratification of the senses. 


Bengal Tantra vis-a-vis Dharmasastra 

The Tantras of Bengal reveal notable departures from the conven- 
tional Brahmanical rites and practices laid down in DharmaSistra. We 
shall point out below the marked differences between the two in con- 
nexion with certain important matters only. 

As regards Vamasrama-dharma, we have already noted the salient 
features of Tantra, which are unconventional. We have noticed also that 
certain articles are not defiled by the touch of persons regarded as un- 
touchable in Smrti. 

Regarding forms of marriage, the Mahdnirvana appears to 
recognise (viii. 150) only Brahma-vivaha among the eight forms stated 
in Smrti. It, however, provides also for Saiva-vivaha® for the followers 
of Tantra; the woman, married according to this rite, is commended for 
all work in Cakras called Bhairavi and Tattva. For other purposes, the 
woman, married according to the brahma rite, is said to be the most 
suitable. As stated in connexion with Saiva-vivaha under the 
Mahanirvana-tantra, both anuloma and pratiloma marriages con- 
demned in Smnii, are allowed. 

Though, in Smrti, a son born out of pratiloma union is regarded 
with contempt and considered as untouchable, yet according to the 
Mahanirvana, he belongs to the Samanya caste. According to Smrti, a 
man must marry a girl who is not his sagotra, but in Saiva-vivaha a 
Sagotra girl appears to be allowed. Though, in later Smrti, marriage 
with a girl of a different caste is not allowed Tantra appears to allow 
such a marriage. The Prdanatosini quotes an authority to say that for a 
Brahmana, a wife of the same caste is dharma-patni while one of a 
different caste is kama-patni. 

Tantric diksa@ is not ordained by early Smrti. Again, the provision 
that women are very suitable as gurus and that mother is the best, runs 
counter to the general attitude of DharmaSdstra writers. 
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Purohita is considered to be the best person to serve as one’s proxy 
in the Smarta rites. But, in a Tantric puja, Guru is to be engaged. Other 
persons are vehemently condemned.” 

In connexion with Kumari-pijja, it is provided that a kumari of any 
caste, even the daughter of a washerman, barber, a Candala, can be 
selected for the purpose.” A Kula-stri® of any caste, versed in Tantra 
and manira, even if she be a prostitute, is to be saluted. 

No caste-distinction is to be observed by one who is pirnabhisikta. 

The Sritattva-cintamani prescribes (xxi. 1f) atonement for the sins 
arising out of brahma-hatya (murder of Brahmanas), etc. It states 
brahma-hatyadi, but does not enumerate all the sins. It, however, seems 
that the author recognises the sins stated in Smrti-sastra. In Smrti, sins 
have been divided into several classes, called Mahapataka, Upapataka, 
etc., in accordance with their gravity. The Maha@patakas are five, viz. 
brahma-hatya (murder of a Brahmana), surapana (drinking of wine), 
steya (theft), gurvanganagama (adultery with the wife of one’s pre- 
ceptor) and samsarga (association with the perpetrators of the above 
four kinds of offence). 

The Mahanirvana (x. 205) states the five perpetrators of 
Mahapatakas as—viraghati (murder of one who is technically called 
Vira®"), vrthapayi (drinker of unconsecrated wine), Viranam strigama 
(one who commits adultery with the wife of a Vira), steyi (thief), 
tatsamsargi (one who associates with the above four). 

The Pranatosini (Kanda iv, Pariccheda ii) appears to include the 
following under Mahapataka; viravadha (murder of a Vira), vrthapana 
(drinking of unconsecrated wine), gurusnusdgamana (adultery with 
preceptor’s daughter-in-law), virapatnigamana (adultery with the wife 
of a Vira), mantra-putrigamana (adultery with the daughter of precep- 
tor). The author mentions several other sins of a less grave nature, with 
their corresponding expiatory rites. 

As regards expiation of the sin of the Mahapataka and other types, 
Purndnanda ordains the worship of goddess Siva in a Cakra® made 
with all ra$mis (colour ?), beautified with camphor-dust. The worship 
is to be done with red flowers, particularly Java flowers, in accordance 
with Kulacara. Such worship continuously for three months is stated to 
wash off crores of Mahapatakas. Some other fragrant flowers are also 
recommended. 

Expiation is prescribed for one for the sin incurred by deserting 
one’s guru. The atonement, in such a case, is the repetition of a mantra 
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for one lac times and the performance of homa and tarpana. The 
Syamarahasya ordains that this expiatory rite applies to the desertion of 
gurus of the divya and vira types. For a KulaSisya, the desertion of the 
guru of the pasu type is but a duty. The Pranatosini holds that it is not 
correct; because Kaulikas are exempted from prayaScitta. On authority, 
the latter work makes it clear that the deserter of a paSfuguru is not 
liable to prayaScitta at all. 

Both the Mahanirvana and the Pranatosini make a distinction be- 
tween sin committed with and without knowledge; the punishment for 
the former is, of course, heavier than that for the latter. Both these 
works give a rather exhaustive penal code. The offences appear to be 
twofold, viz. those which harm others and those which cause harm to 
the perpetrator himself. For the offences of the former kind, the 
Mahanirvana prescribes also punishment by the king besides the expia- 
tory rites. For grave sins, committed without knowledge, the 
Pranatosini ordains the repetition of the miamantra for thirteen thou- 
sand times. For washing off the sin resulting from offences, wilfully 
committed, one has to repeat the mantra for a lac of times. It is 
interesting to note that the Pranatosini states bath in the Ganges at holy 
places like Nanda as capable of redeeming a man even from 
mahapatakas. 

Tantra makes a notable departure in recognising the Atharvaveda 
as a subject of study among the Vedic Samhitas. But Dharmasastra 
excludes it, and recognises the Vedic triad,® viz. Reveda, Yajurveda 
and Sadmaveda. 

In Smrti, Ucchista, i.e. the remnant of ones’ food, is condemned as 
impure. But, in certain Tantric rites, e.g. Bhairava-cakra and Tattva- 
cakra, ones’ ucchista is allowed to be taken by another. 

In Smrti, the enjoyment by a person of others’ wives and of women 
of other castes is severely condemned. In Tantras, this practice appears 
to be allowed in certain Tantric rites. But, the Mahanirvana (viii. 173) 
unequivocally prohibits it in the Kali Age for householders. The reason, 
underlying the prohibition, is that, in this Age, people are prone to las- 
civiousness and lack of self-control. For them substitutes are 
prescribed.” 

Regarding daily prayer, those who are entitled to Vaidiki sandhya 
are asked in Tantra to perfom Tantriki sandhya too. The latter is or- 
dained for all initiates. The followers of conventional practices have to 
recite the Vedic Gayatri. But, one, initiated to Tantrism, has to recite 
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also the Tantric Gayatri. While Smrti required the dvijas to say Vedic 
prayer daily, Tantra ordains that it may be given up by a Tantric initiate 
who takes recourse to the Saiva way. 

No conventional Sastric injunctions and prohibitions are applicable 
in the case of one who performs Brahma-saidhana. 

It has been pointed out, in connexion with Varnasrama-dharma 
that, contrary to Smrti, Tantra recognises a caste, called Samdanya, in 
addition to the four usual castes. Not only this. The Mahanirvana 
allows (viii. 113) a man of this caste to take to the avocations of any 
caste other than a Brahmana, for livelihood. 

Contrary to the rules of Smrti, if a person taking to brahma-mantra 
so desires, his dead body may be thrown into water or buried instead of 
being burnt (Mahanirvana, x. 81). 

According to Smrti, the drinking of certain special kinds of wine, 
branded as sur@, causes very grave sin, particularly on the part of 
Brahmanas. But, the Pr@natosini not only allows sur@pana to a Tantric 
Sadhaka, but regards sura as the best kind of wine (sura-madyam 
sarveSam uttamam). 


NOTES 


_ 


. Regarding the significance of the terms and requisite qualities, see 
accounts of the contents of the Tantrasara, Sritauva-cintamani and 
Pranatosini. 

2. Vide Pranatosini, Kanda II, Pariccheda ii. 

3. Vide Pranatosini, Kanda II, Pariccheda ii. 

4. It may be pointed out that the Mahabharata allows the desertion of 

the guru in the circumstances stated in the following stanza: 

guror-apy-avaliptasya karyakaryam ajanatahl 
utpatha-pratipannasya parityago vidhiyate/l Santi 57/7 cr. edn. 

[The abandonment is ordained of even the preceptor who is proud, 

ignorant of what should or should not be done (or) who has gone 

astray.] 

For details, see under Sritattva-cintamani, supra. 

. See Glossary. 

cf. mantrar-cana-sana-nyasa-dhyano-pacarakadibhih. 

. It is thus defined, 
gandhair mandalakam sviyair-vidadhyad daksine karel 
vidhina tva-rcayed devam ittham syac-chivahastakaml! 
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14, 


15. 


18. 


19, 


20. 


21, 


22. 
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[With own perfumed substances (sandal-pasted) one should draw a 
figure on the right palm (then) worship God according to rule; thus 
becomes Sivahasta (the hand of Siva).] 


. See in connexion with the contents of the Sritattva-cintamani. 
. Kunda is a vessel in which homa is performed. Sthandila means 


sacrificial ground of a vessel used for the purpose. 


. For a lucid description of the devotee in this stage, see Guru-tantra 


— SamSaya-nirasa, pp. 20-25. 


. adau kali tatas-tara sundari tad anantaram/ kramadikseti 


vikhyata.../ 


. Cf. na dadyad brahmano madyam mahadevyai kathamcana | 


vamakamo brahmano hi madyamamsam na bhaksayet |! 

{A Brahmana should, by no means, offer wine to Great Goddess, A 
Brahmana, desiring (to practise) Vamac@ra, should not take wine 
and meat.] 

Makaranda means juice of flowers. But, the use of phala leads one 
to think that it may be makanda which may mean a mango tree or 
a myrobalan tree. 

Some mantras are prescribed for removing the curse with which 
wine is supposed to be tainted. 


. See Glossary. 


It is interesting to note that Manu (V. 55) derives the word as mam 
sa bhaksayitamutra (the creature whose meat I eat will eat me in 
the next world.) This implies his general disapproval of meat-eat- 
ing. Manu (V. 39), however ordains that the killing of an animal in 
a sacrifice amounts to non-slaughter. 

cf. mahakalya mahapithe yatra kutra mahesvari | 

balidanam narasyapi hathad badha bhavisyati / 

nivrttam hi tato devi balidanam naradikam | 

na dadyad brahmano madyam ma@nusam ca etc. Matsya-sikta 
quoted in the Pranatosini. 

[A Brahmana should not offer wine and a human being.] 

cf. ekam Saktim samaniya eka eva tu sadhakah | 

pitjayed bahuyatnena pancatattvena kaulikah I! 

{One Kaulika should worship, with much care, and five Tattvas 
(i.e. parica makaras), having brought a single Sakti.) 

Also see three kinds in the description of the contents of the 
Sruatwva-cintamani. 

Vide Glossary. 
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va 23. 
Is aA. 


25. 
y 26. 
27. 


28. 
i 29. 
30. 
Si, 
\ 32. 


33. 
¢ 34. 


35. 


36. 


Asana on human skulls. 

Also see discussion on this topic in connexion with Paya in 
Chapter V. 

For a clear description, see PuraScarana-ratnakara, p. 152. 

The space in between two lines in a finger. 

cf. tadabhave tu kasyGpi kartavya-vayavasya vai. Does avayava 
mean a part of the skull or of the body? 

But, see ‘even a Brahmana' above. 

Various Siddhis have been stated in the résumé of the contents of 
Bengal Tantra. . 

See in connexion with the contents of the Sritattva-cintamani. 
Vide Tantrasara, p. 224 (Vangavasi Ed.) 

The topic has been briefly dealt with in connexion with the account 
of the Sritattva-cintamani. 

Name of a sub-caste in Bengal. 

The word bali denotes offering in general, and not necessarily ani- 
mal-sacrifice. 

On beef-eating in ancient India, see P.V. Kane, History of 
DharmaSastra, Vol. Il, pp. 545, 772, 773, 776-7, etc., and the pres- 
ent author's Dharmasiitras—a study, etc., pp. 155 ff. 

It is interesting to note that authoritative texts, quoted in Bengal 
digests on durga-piija, include human beings among the things to 
be sacrificed before Durga. This Puja appears to have been 
borrowed from or influenced by non-Aryans. Human sacrifice 
gradually became extinct. 


. Rice, barley or pulse boiled with butter and milk. 
. A dish consisting of sesamum and grain (mixture of rice and peas 


with a few spices). 


. Treacle or molasses partially dried, candied sugar. 
. A small round sweetmeat; any sweetmeat. 
. In this context, it appears to mean fish, because the next item is 


mamsa. 


. ef, vedangascagamah smrtah! 

. cf. Ggamah paficamo vedah/ 

. ef. §ilpadi-kriya tantrabhimatal Pranatosini. 

. cf. patalam bhiidhara loka adityadi-navagrahah! 


bhiidharGdi-sapta-svargasca nagam ca sarvadehinam pinda- 
madhye sthitah sarve.../ 
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(The nether world, mountains, the regions, the nine planets, Sun 
etc; the seven heavens—all this exists in the bodies of all corporeal 
beings.) 
Sakt@nanda-taraigini quoted in the Pranatosini. 
jantor-akaram brahmandam nanda-varsma ca parvatil 
brahmandam vigraham proktam sthila-sitksma-dikam hi tat/ 
[ O Parvati, the form of a being, the universe containing various 
bodies is called body, gross, subtle etc.] 
Nirvana-tantra quoted in Ibid. 
Prakrtih puruso dehe brahma visnuh Sivastatha 
* * * 
brahmande ye ganah santi te tisthanti kalevare! . 
(Prakrti and Purusa are in the body. Brahma, Visnu, Siva and the 
Ganas, who are in the universe, exist in the body. (Ganas are a 
class of demigods who are regarded as Siva's attendants and under 
the special superintendence of GaneSa).] 
Tattvasara quoted in Ibid. 
cf. mahaSava-manusyah syuh praSasta virasadhane — 
(In Vira-s@dhana the MahaSavas of human beings are com- 
mended.) 
Kalitantra quoted in the Tantrasara. 


. cf. paldyana-visiinyam ca sammukhe ranavartinam — 


Bhavaciidamani quoted in the Tantrasara. 


. It is difficult to be reconcile with the above rule prescribing the 


body of a Candala who is regarded as untouchable in 
Dharmasastra. 


. Eunuchs? 
. Cf. bhavo hi manaso dharmo manasaiva sadabhyaset! 
. It may be noted that the Rudrayamala (Uttara Khanda, Patala I) 


ordains Divya and Vira-bhavas as leading to the goal. 


. PuraScaryarnava, pp. 862-63. 
53. 


Kala may mean skill or the three constituents of sacrifice, viz. 
mantra, dravya, Sraddha. 


. PuraScaryarnava, p. 855. 
. Also see p. 6 supra. 

. See Glossary. 

57. 


Svami Saradananda, Gitatattva O Bharate Saktipiija, p. 151. 
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58. 


59. 


60. 


6 


_ 


62. 


63. 


SSAIKS 


70. 


Of Vesyas, on the authority of the Gupta-sadhana-tantra, the 
Pr@natosini distinguishes seven kinds, viz. gupta-vesya, maha- 
veSya, kula-veSya, mahodaya, raja-veSya, deva-veSya, brahma- 
veSy@, See in connexion with Kula-nirnaya in the Pranatosini. 
Regarding Kula-faktis, the Pranatosini, on the authority of the 
Revati-tantra (Patala iii), names 64 types of women including 
Candali, Dhivari, Kocangana, Bauddha, Yavani. 

cf. sahasram tu pitrn mata gauravena-tiricyatel (ii. 145). 

[The mother surpasses a thousand fathers in honour.] 


. Cf. nasti strinam prthag yajiio na vratam napyu posanaml (v. 155). 


[For women there is no separate sacrifice nor vow nor fasting.] 
For description, see account of the contents of the Mahdnirvana- 
tantra. 

cf. rtvik-putradayo devi smrtyukt@ bahavah priyel 

tantroki@ parameSani piijadau naiva karayet!! 

purohitam samainiya yadi piijadikarayet! 

tasya sarva-rtha=hanih syat kruddha bhavati kalikall 

[ O dear Goddess, O Supreme consort of Lord, many persons, viz. 
Rtvik-putra (son of a Rtvik priest) etc. are stated in Smrti and Tan- 
tra; one should not engage them in (Tantric) worship, etc. If after 
having brought the priest one performs (Tantric) worship, etc., then 
all his objects will be lost, (and) Kali becomes angry.] 
Gupta-sadhana-tantra quoted in the Pranatosini. 


. Kumari tu sarvajatiya eva pitjya praSasta (Pranatosini). 


[Virgin girls of all castes are to be worshipped and are 
commendable.} 


. A woman practising Kulacara. 

. Theft of gold belonging to Brahmana. 

. See Glossary. 

. It is called Cakraraja. 

. Cf. traividyebhyas-trayim vidyam, etc., Manu-smrti, vii. 43. 


catvaro veda-dharmajhah parsat traividyameva va [Yajnavalkya- 
smrti, 1.1.9, 
(tisro vidya adhiyanta iti traividyGh tesam samithah traividya — 
Mitaksara). 
See our observations on Pajicatattva. 
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VI. Kali: 
The Favourite Mother-Goddess 


The Sakta cult is very popular in Bengal. The worship of Sakti as 
Kali is widespread.’ There are countless temples containing images of 
Kali who is regularly worshipped. We hear of manats,? made to Kali, 
among all classes of people. Stories are current about devotees having 
got the darSan of Kali in dream. Ramakrsna Paramahamsa dedicated 
his life to the meditation on, and the worship of, this goddess. He is 
reported to have shown the goddess, in her orginal form, to his famous 
disciple, Vivekananda. We find the mass worship of her by people in 
marketplaces, particularly on the Diwali day. Some unforgettable devo- 
tional songs, particularly those of Ramprasad, were inspired by devo- 
tion to Kali. Her worship has been the bounden duty, nay an indispen- 
sable ‘part of life of the descendants of such Kali-sadhakas. as 
Purnananda, Sarvavidya, etc. In Calcutta, the locality called Kalighat, 
has been named after Kali established there. It is one of the Sakta 
Pithas. Thousands of people throng there, particularly on Am@vasya* 
and other days regarded as especially favourite to Kali. In some 
temples, images of the deity, made of clay, stone or metal, are 
established permanently. On festive occasions, and when epidemic dis- 
eases like Cholera take heavy toll of lives, Raksa-Kali or SmaSana Kali 
is publicly worshipped. 

It is worthwhile to see how and when Kali was conceived as a 
deity. It is also interesting to trace the origin of her great popularity in 
Bengal. In doing so, we shall also consider her different forms and 
briefly deal with the rites and customs connected with her worship. 

The tendency of tracing the origin of all deities in the Veda has 
prompted some to identify Kali with Ratri-devi who owes her existence 
to the Ratri-stikta (x. 127) of the Rgveda. Apart from the dubious pro- 
priety of this identification, the great question that confronts us is 
whether the above Sikta at all forms an integral part of the Rgveda. It is 
a khila (supplement) supposed to be a later interpolation. Some scholars 
are inclined to find, in the fierce goddess Nirrti of the Veda, the precur- 
sor of the later Kali.‘ Nirrti is mentioned as dark and dreadful in the 
Satapatha Brahmana (vii. 2.7). She is represented as pasahasta (with a 
noose in hand) in the Aitareya Brahmana (iv. 17). 

The word Kali occurs, for the first time, in the Mundakopanisad 
where it is the designation of one of the seven tongues of the sacrificial 
fire. 
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Kali is mentioned at some places of the Mahabharata. Her de- 
Scription in the epic reminds one of the description in the Puranas. She 
has red eyes and face, red garland and ungnents, has a noose in hand 
and is terrible. 

Kalidasa has mentioned Kali and Kalika® in the Kumarasambhava 
(vii. 39) and the Raghuvamfa (xi. 15) where the descriptions 
Kapilabharana and Calakapalakundala occur respectively. 

References to this goddess directly or indirectly are scattered in 
Sanskrit literature. Candi, whose worship with blood has been de- 
scribed in the Kadambari of Banabhatta (first half of the seventh cen- 
tury), appears to be identical with Kali. The awesome, dark goddess 
Karala, described in M@latimadhava (act V) of Bhavabhtti (c. seventh 
century) as being worshipped with human flesh, in a shrine close to a 
cremation ground, is none but Kali. According to the Adbhuta- 
ramayana (xxv. 29-31), Sita, having assumed her own form as Kali, 
slew Ravana. 

Kali, in her fierce aspect, is mentioned in the Kinsariya stone in- 
scription of 999 A.D.” 

Kali appears to be a curious blend of Uma, Narayani, Camunda, 
Sati, Durgi, etc.* All these have been fused into this Mahadevi. 

It is in the Puranas, that Kali appears in her various forms and full 
glory. Among such Puranas, the most noteworthy are the Markandeya, 

Visnudharmouara, Bhavisya, Devi and Kalika. Her origin is described 
in the Devimahatmya or Candi of the Markandeya Purana (vii.5 pp.). 
To repel the attacking demons, led by Canda and Munda, she came out 
of the forehead of the Divine Mother who became dark with indigna- 
tion. Kali had a huge and horrible face and a fearful look. With red and 
sunken eyes and lolling tongue, she had a sword, a noose and a club. 
She put on tiger-skin, and had a garland of human heads. Her raucous 
voice filled the directions. In the Visnudharmottara, Bhadrakali appears 
as charming and noble. In works like the Karanagama, Candikalpa, 
etc., there are descriptions of Mahakali and Bhadrakali. 

The importance of Kali in the Puranas is indicated by the fact that 
she heads?® the list of ten Mahavidyas. 

Regarding the forms of the deity, current in Bengal, and the mode 
of worship, the following works are authoritative: Mah@nirvana-tantra, 
Kali-tantra, Tantrasa@ra of Krsnananda and the Syamarahasya of 
Purnananda. Other works also on this subject exclusively, or along with 
other topics, were written in Bengal. Some of these are the Pranatosint 
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of Ramatosana. Syamakalpalatika of Mathuranatha, Saktdinanda- 
tarangini and Tara-rahasya of Brahmananda, Kalikadi-sahasra-nama- 
stuti-tika" of Purnananda, Tara-rahasya-vriti of Gaudiya Samkara, 
Abhijidna-ratnavali of Ramananda, Kali-tattva-sudhabindu of 
Kaliprasada, Kali-sarvasva-samputa of Srikrsna, Tararcana-candrika 
of Jagannatha. Taravildsodaya of Vasudeva, Tara-bhakti-tarangini of 
Kaginatha, Syamatalpalara of Ramacandra, Syama-; -piija-paddhati of 
Cakravarti. Syama-ratna of Yadavendra, "§yamarcana-candrita of 
Ratnagarbha, Syamd-santosana-stotra of Kaéinatha Tarkapaficanana, 
Syama-saparyavidhi of Kasinatha Tarkalamkara, Syama-stava-tika of 
Durgarama and the Paficamaveda-s@ra-nirnaya of Haragovinda Raya. 
The number of the above works and their manuscripts, preserved at 
various places, are an index to the wide popularity of the Sakta cult in 
Bengal. 

The forms of Kali, mentioned in the Tantric works of Bengal, are 
as follows: Daksinakalika, Siddhakali, Guhyakali, Bhadrakali, 
Smaéanakali, Raksakali or Mahakali. Other forms are described in the 
Syamarahasya (vi. 5, xv. 22). 

The most popular form in Bengal is Daksinakalika.!? She is de- 
scribed as follows: four hands, hideous face, dark like cloud, lolling 
tongue, a garland of human heads, body smeared with blood dripping 
from these heads, two corpses used as ear-ormaments, girdle of hands of 
dead bodies, blood trickling through corners of the mouth, three eyes 
bright as the orb of the rising sun, hair hanging loose on the right side, 
protruding teeth, large heaving breasts, naked, placed on the chest of 
Mahadeva lying like one dead, surrounded on all sides by howling and 
terrible jackals. According to the Tantrasara, her upper left hand holds 
a sword, the lower left one holds a severed human head, hte right upper 
hands are represented as granting freedom from fear and boon. She is 
stated to live on the cremation ground. According to the Gupta- 
s@dhana-tantra (vi), quoted in the Tantrasara, she is stated to have her 
left foot as Glidha® and the right as pratyalidha."* There is a tradition 
that Krsnananda, author of the Tantrasara, conceived the form of 
Daksinakali for the first time, and since then it has been widely current 
in Bengal. This view is, perhaps, not correct; because this form occurs 
in pre-Krsnananda works also. May be that, owing to the tremendous 
influence of Krsnananda, the worship of this form gained in popularity. 

To even a casual observer it may appear ludicrous and incongruous 
with the Indian tradition that Siva, husband of Kali, should lie under the 
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feet of his consort, Kali. Ancient India looked upon the husband as 
highly venerable to the wife; patireko guruh strinam. Manu says 
(v. 155)- patim SuSriisate yena tena svarge mahiyate, by serving the 
husband a woman is honoured in heaven. 

A dhyana of Kali represents her as engaged in viparita-rati or 
purusayita position in sexual union with Mahakala (Siva). Ani image of 
Kali representing her as sitting naked on Siva lying on his back, with 
his penis thrust into her sex-organ. 

Mythological accounts state that Kali, having defeated the demons 
and killed them, trampled over their corpses. In course of time, per- 
‘haps, the idea of viparitarati and demons’ corpses under her feet were 
confused and Siva was represented as a corpse. 

About the peculiar appearance of Daksina Kali, the most popular 
image, there is a legend. One night, Krsnananda Agamavagisa (or, 
some other devotee) was thinking about the form of the image of Kali 
when the goddess appeared and asked him to make it, on the model of 
the first person to be met by him the next morning. Next moming he 
saw a woman, with one foot on the ground and the other on the dung 
heap and with her right hand raised and holding cowdung, engaged in 
sticking cowdung cakes on the walls of her house. At the sight of him, 
she became ashamed and pressed her tongue between her teeth. This 
position of the woman supplied the model of the Kali-image.' 

A conjecture may, perhaps, be hazarded that the woman-superior 
position of the image indicates a society in which matriarchy prevailed. 

Besides the daily worship of Kali,’® in the images established in 
shrines or residential houses, she is particularly worshipped on the fol- 
lowing occasions: Diwali’’ night, Ratanti caturdaSi and the fourteenth 
night of the dark half of the month of Jyaistha. The deity, worshipped 
on Ratanti caturdaSi (i.e. 14th day of the dark fortnight of the month of 
Magha) is designated as Ratanti. In the fourteenth night of the dark half 
of the month of Jyaistha, she is called Phalaharini. The worship on the 
Diwali night is by far the most popular. It is performed with great gusto 
and grandeur; but, this practice does not seem to be based on any old 
authority. Chintaharan Chakravarti has found’* the oldest reference in 
the Syama-saparya-vidhi of Kasinatha, composed as late as Saka 1699 
(=1777 A.D.). C. Chakravarti has found, in the above work,'? passages 
quoted from Puranas and Tantras in support of the worship on the 
Diwali day. Raja Krsnacandra of Nadiya (eighteenth century), to whom 
tradition attributes many good ritualistic practices prevalent in Bengal, 
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is said to have ordered all his subjects to perform this worship, and 
threatened them with penalty on their failure.” Since then, thousands of 
images began to be worshipped on this occasion in the district of Na- 
diya alone. The Raja’s grandson, Isanacandra, is reported to have lav- 
ishly spent money on offerings to the deity on this occasion. 

Animal-sacrifice is an indispensable part of Kali worhsip. Goat, 
sheep and buffaloes are the animals commonly sacrificed." There are 
stories about human sacrifice too.22 Some well-known shrines of Kali 
are said to stand on five human heads (payica-mundi). These heads 
were probably of the persons sacrificed in honour of Kali. There is a 
pafica-mundi Gsana at Halisahar, a suburb of Calcutta, where the fa- 
mous devotee-singer Ramprasad is said to have attained Siddhi. 

The Mahanirvana-tantra explains” the significance of the current 
form of Kali in an interesting manner. The form of the goddess is deter- 
mined, for the benefit of devotees, in accordance with qualities and 
activities. The colours white, yellow, etc., are merged in black. Simi- 
larly, all beings enter into Kali. That is why, for the benefit of the 
Yogini, the goddess, who is in reality devoid of attributes and form, has 
been represented as black. The moon-mark on the forehead of this 
symbol of eternity, the benign and changeless Devi, signifies the re- 
pository of nectar. She views this world, made with a limitation of time, 
clearly with the eternal sun, moon and fire; hence she has three eyes. 
She chews and devours all creatures; therefore, she is represented as 
wearing a cloth in the shape of their blood. Her activity in saving the 
creatures from danger and impelling them to action are represented by 
the hand-poses of vara-dana (gift of boon) and abhaya-dana (granting 
freedom from fear). She pervades the worlds produced by the quality of 
rajas; so, she is placed on a seat of red lotus. The goddess, witnessing 
everything, drinks wine that causes moha, and looks upon the creation 
arising from Kala (Time) and engaged in various sports. The Tantra 
says that, for the benefit of the devotees of small intellect, various 
forms of the goddess have been conceived. 

Some are of the opinion that Kali was originally a non-Aryan god- 
dess. She was subsequently admitted to the Aryan pantheon. After her 
recognition within the Aryan fold, spiritual significance was imparted 
to her traits and appearance. The following non-Aryan elements in her 
conception and worship are pointed out. In the first place, her very 
appearance — dark with a hideous face, decked with human heads, 
having blood-stains—fits ill with the general Aryan conception of gods. 
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Indeed, the very word deva, denoting god, is derived from the root div 
to shine. The Vedic conception of gods and goddesses is quite opposed 
to the description of Kali. It has been held that the human heads, asso- 
ciated with her, point to the period when the aborigines resorted to 
head-hunting. The howling jackals, surrounding the goddess, also 
remind one of forest-life. Contrary to the usual practice, Kali is wor- 
shipped at night. This, according to the advocates of the non-Aryan 
origin of Kali, appears to hint at the fact that the uncivilised people, 
who lived by plunder and pillage, used to reside in hideouts where, 
under the cover of darkness, they used to worship the deity. The use of 
wine, as an essential offering to her, seems to indicate a non-Aryan 
practice. Wine, according to Dharmaésastras, is not only a taboo for the 
upper classes of people, particularly for Brahmanas; the drinking of 
sura@ constitutes a Mahapataka (grave sin) for which the maximum 
penalty is death. The practice of sacrificing human beings before the 
goddess appears to have been borrowed from the non-Aryans. 

The very designation Smasana-Kali# appears to hint at her non- 
Aryan origin. The description of the appearance of this deity and the 
rites and practices relating to her worship seem to be offensive to Ar- 
yan taste. She is jet black, and naked with a skull filled with wine and a 
human head severed a short while ago. She chews raw flesh, and is 
always intoxicated. She resides in the cremation ground which is the 
fittest place for her worship. 

In this connexion, it may be noted that there is evidence of the 
worship of Devi by the aborigines. The HarivamSa (Visnuparvan, III. 
7-8 Vahgavasi Ed.) mentions the worship of Katyayani* and Kausiki* 
on the Vindhya mountain by aboriginal tribes like Sabaras, Barbaras 
and Pulindas. Katyayani and Kausiki are designations of Durga. As 
stated before, Durga and several other goddesses have been fused into a 
single Kali. In his Prakrit poem, Gaildavaho, Vakpatiraja (eighth cen- 
tury) has mentioned the worship of goddess Pamasabari, covered with 
leaves, by Sabaras. This might be a form of Kali. The worship of Kali 
‘by dacoits and robbers is too well known to be dealt with in detail. This 
practice may be a survival of her worship by the plundering aborigines. 

We shall conclude this chapter with the following hymn” in 
honour of Kali. It is interesting in that every word begins with Ka, the 
initial letter of the name Kali and the first consonant in the alphabet. 
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hrim kali Srim karali ca krim kalyani kalavatil 
kamala kali-darpaghni, kapardi$a-krpanvital! 
Kalika kalamaia ca kilanala-samadyutih! 
Kapardini karalasya karunamrta-sagaral! 
Krpamayi krpadhara krpapara krpagamal 
KrSanuh kapila krsna krsnananda-vivardhinil! 
Kalaratrih kamariipa kama-pasa-vimocin/ 
Kadambini kaladhara kali-kalmasa-nasinil! 
Kumari-piijana-prita kumari-piijakalayal 
Kumari-bhojanananda kumari-riipa-dharini/! 
Kadamba-vana-samcara kadamba-vana-vasinil 
Kadamba-puspa-santosa kadamba-puspa-milini// 
Ki§ori kalakantha ca kalanada-ninadinil 
Kadambini-pana-rata tatha Kadambarl-priyal! 
Kapala-patra-nirata kankala-mala-dharinil 
Kamalasana-santusta kamalasana-vasinil/ 
Kamalalaya-madhyastha kamalamoda-modinil 
Kala-hamsa-gatih kalivya-naSini kamariipinil/ 
Kamariipa-kria-vasa kama-patha-vilasini/ 
Kamaniya kalpalata kamaniya-vibhasanal/ 
Kamaniya-gunaradhya komlangi krSodari/ 
Karunamrta-santosa karanananda-siddhidal! 
Ka@ran@nanda-japesta karanarcana-harsital 
KGran@rnava-sammagna karana-varta-palini/! 
Kastiri-saurabhamoda kastiiri-tilakojjvalal 
Kastiiri-piijana-rata kastiiri-piijaka-priyal! 
Kastiri-daha-janani kastiiri-mrga-tosinil 
Kastiiri-bhojana-prita karpiira-moda-modital 
Karpiira-mala-bharana karpitra-candano-ksital! 
Karpiira karana-hlada karpiira-mrta-payinil 
Karpiira-sagara-snata karpiira-sagaralayall 
Kiirca-bija-japa-prita kirca-japa-parayanal 
Kulina kaulika-radhya kaulika-priya-karinil! 
Kulacara kautukini kulamarga-pradarSinil 
KaSisvari kasta-hartri kasifa-vara-dayinil 
KaSisvara-krfamoda kaSi$vara-manoramall 
Kala-majijira-carana kvanat-kajci-vibhiisanal 
K@fcana-dri-kriagara kaficana-cala-kaumudil! 
Ka@mabija-japananda kamabija-svaripini! 
Kiomasiahat Ki wligeisi-naisini kulakaminil! 
Oogte 
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There is a vivid description of the image of Kali in the following 


lines of her dhyana: 


Pw 


On N 


12, 


Savarudham mahabhimam ghoradamstram varapradam! 

hadsyayuktim trinetram ca kapalakartrkGkaram! 

muktakeSim lolajihavam pivantim rudhiram muhuh! 

caturbahuyutam devim varabhayakaram Smaret/! 
[Kartrka—small sword, knife.] 

Kartilavadanam ghoram muktakeSim caturbhujam! 

kalikam daksinam divyam mundamialavivhisitam!/ 

* * * 


evam samcintayet kalim SmaSanalayavasinim| 


NOTES 


. The Brahmayamala states Kalika vangadeSe ca : it means that 


Devi is worshipped under the designation of Kalika in Bengal. 


. Resolve to worship a deity or to offer certain articles on the fulfil- 


ment of a desire. 


. New-moon day. 
. Vide Appendix II (by B.L. Mukherji) to Woodroffe's Shakti and 


Shakta. 


. &g. in the Sauptika-parvan. Here the sleeping heroes were being 


killed by Aévathaman. Then the heroes visualised the fierce Kali. 
Kali, Mahakali, Bhadrakali are mentioned among the epithets of 
Durga in the Durg4stotra of Arjuna in the Bhismaparvan (23). 


. Explained by Mallinatha as ghanavali (mass of clouds). 
. Epigraphia Indica, XI, p. 59. 
. The mantra, with which salutation is made to Kali, is 


sarvamangala-mangalye Sive sarvartha-sadhikel 
Saranye tryambake gauri narayani namo’stu tell 


. The derivative meaning of the term is given as follows in the 


Mahanirvana-tantra (iv. 32) — Kala-samgrasanat kali (Vahgavasi 
ed.). The Pranatosini reads samkalanat for samgrasanat. Kali is so 
called as she devours or seizes time. 


. The Mahdnirvana (iv. 32) describes her as sarvesam Gdiriipini. 
11. 


This and the following works are yet unpublished. For MSS of 
these works, see Appendix I, 

See Kali-tantra, i. 27 ff., quoted in the Tantrasara, According to 
the Syamarahasya (iv. 5), Kali is called daksina@ as she is generous 
in granting boons. 
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. 'A particular attitude in shooting (the right knee advanced, the left 


leg drawn back.’ M. Williams. 


. Opposite of Zlidha above. 
. For the conception of Kali image, see N.N. Bhattacharya, History 


of Tantirc Religion, pp. 349, 383. 


. For elaborate procedural matters, see N.K. Lahidi, Kalyarcana- 


candrika. 


. Ama@vasya of the month of Kartika. The word is from dipavali 


(rows of lights). On this day, also called dipanvita (with lights), 
series of lights are placed in the house. The idea is that these lights 
show the paths, leading to heaven, to the spirits of the ancestors 
who are supposed to have come on the occasion of Mahdlaya i.e., 
on the previous Amavasya day. 


. See his Tantras—Studies, etc., p. 92. 

. MS in Asiatic Soc., Calcutta, fol. 94a. 

. W. Ward, A View of History .. . Religion of the Hindoos, Il, p. 124. 
. The ViSvasara-tantra (Patala V) states that Guhyakali is pleased 


with the meat of godha. 


. On human sacrifice, see Pavica-tattva under Principal Topics of 


Bengal Tantra. 


. Vatigavasi ed., xiii. 2-13. 
. Described in Syamarahasya, vi. 21, 22; Tantrasa@ra, Vatgavisi 


Ed., p. 157. 


Supposed by some to be so called after the tribe known as Katya. 


Believed by some to be so called after the tribe known as Kaugika. 


. Mahanirvana-tantra (Vahgavasi Ed.), vii. 12-31. 
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VIL Bengal Tantra and Durga’ 


The name ‘Durga’ occurs in many of the Tantras of Bengal. The 
TantrasGra mentions Durga-mantra, Mahisa-mardini-mantra, Jaya- 
durga-mantra and Silini-mantra. The following forms of Durga 
emerge from the dhyanas stated respectively in connexion with the 
above. 

1. Resting on a lion, moon-crested, having complexion like 
marakata (emerald), holding Sankha, cakra, dhanus, and Sara in her 
four hands, three-eyed, wearing ornaments like necklace, bracelet, 
girdle and anklet, jewelled earrings, etc. 

2. Possessed of complexion like cloud (?)? causing fear to enemies 
with crooked look, having a digit of the moon on the crest, holding a 
conch-shell, a disc, a sword and arrow with her four hands, three-eyed, 
riding on a lion’s neck, filling the three worlds with lustre, surrounded 
by gods, served by those desirous of success. 

3. Riding on a lion, having complexion like clouds surcharged with 
water, moon-crested, three-eyed, causing fear to fighters of the opposite 
side. 

In connexion with other Durga-maniras, laid down in the 
Tantrasara, the following dhyana occurs: 

Riding on a lion’s neck, decked with many ornaments, four-armed, 

having a serpent-like sacred thread, putting on a red cloth, 

possessed of body shining like the morning sun, holding in her 
hands deer’s hair, bow, noose and goad (arikusa), served by sages 
like Narada. 

A Durga-homa is also mentioned in the Tantrasara. Different re- 
sults are obtained by performing this homa with different substances 
and flowers. For example, by using lotuses one can vanquish enemies. 
By using marica one can secure the death of the enemy. By using 
palda flowers one can acquire prosperity. 

The Tantrasa@ra contains also a Satanama-stotra of Durga, a 
Mahisa-mardini-stotra, a Durga-kavaca and a Mahisa-mardini-kavaca. 
It also states a Durg@-yantra or a diagram in which Durga is to be 
meditated upon and worshipped. 

Though Durga-piija as such has not been dealt with in the work, 
the following facts about it can be gathered from incidental remarks. 
The articles, to be offered in the worship, are: fish, meat, soup, cakes, 
etc. The animals, to be sacrificed, are mrga (deer), SaSaka (hare) sal- 
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yaka (porcupine), buffalo, goat, horse, elephant, camel and ass. Among 
the birds to be offered are the crow, the parrot and the vulture. What is 
remarkable is that Tantra mentions human beings among the offerings 
to the goddess. 

Durga has been conceived as destroying enemies, saving a person 
from distress, helping one in the acquisition of whatever is desired, 
bringing even kings under the control of the worshipper, granting all 
material welfare, etc. 

The Pranatosini is the only published work among the Tantras of 
Bengal, which deals systematically with Durga-puija. The question may 
arise—why Durga-piija was not dealt with as a separate topic by the 
authors of Tantric works preceding the Pranatosini. The reason seems 
to be that Kali having dominated in the Tantric pantheon, the earlier au- 
thors naturally were more concerned with her. But, Durg@-piija, the 
procedure of which was marked by Tantric elements, being current in 
Bengal, they could not dispense with this goddess. 

The Pranatosini came into being in 1821 A.D. i.e. about a century 
later than the probable introduction of Durg@-piija in a pompous form 
by Krsnacandra (1710-1783 A.D.). So, by the time of origin of the 
Pranatosini, this Piija became the major annual festival of the Bengals. 
This was, perhaps, the reason of its elaborate treatment in this work. 

Even if we are to believe that Kamsanarayana, a local chief, who 
was a contemporary of Akbar (reign 1556-1605) according to some or 
of Shahjahan (reign 1628-1657) according to others, introduced this 
Puja our above argument does not lose force; because while the latter is 
supposed only to have introduced this piija in this province, the former 
is believed to have added a new dimension to it. In this connexion, it 
cites the Matsya-sitkta-mahatantra, Devipurana and the Durga-bhakti- 
tarangini as the principal authorities. The rules and regulations about 
the piija are substantially the same as those given in the works on 
Durga-pija, composed by the writers of Bengal.> A few interesting 
facts, found in the Pranatosini, are stated below. 

The symbols, on which Durga can be worshipped, are as follows: 
picture, image, bel (tree ?), maha@yoni, candrabimba (manuscript?), 
stone-slab, yoni-mandala, paduka (mark like foot-print ?), sword, 
mahabimba (2), holy place, bank of the Ganges. A householder is pro- 
hibited to use an earthen image. The author adds that an earthen image, 
with straw within, is not forbidden. Also prohibited for a householder is 
an image measuring three cubits and a half; a smaller image is allowed 
for him. 
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As regards the number of arms of the goddess, the following rules 
are given on authority; the number varies in accordance with the region 
in which the goddess is worshipped. 

Eight arms: Orissa, Bihar, MadhyadeSa, Ayodhya, Saurastra, 

Cohara (?), Sylhet, Kosala, Savavallaka? 

Eighteen arms: Mahendra, Himalaya, Kuru land, Mathura, Kedara, 

Ramatha. 

Twelve arms; Makaranda, Virata. 

Ten arms: Kaumara, Gauda, Paripatra, Daksina (?), Maharastra, 

Gajahvaya (7). 

Four arms: Pima (?), Nepala, Kacchameéga, Karikana. 

Two arms: Near the ocean. 

The author adds that, in Durga-puja, a kind of sound, made by the 
voice of women‘, is auspicious. 

The image, described in the Pranatosini, corresponds to the image 
usually worshipped at present in Bengal. The image of the goddess is 
accompanied by those of Kartika, GaneSa, Laksmi, Sarasvati, Brahma, 
Savitri, demon, lion, buffalo, peacock, rat, etc. 

A noteworthy fact about the Pranatosini is that, though the earlier 
authorities mention human beings and wine among the offerings to the 
goddess, the author clearly forbids these two things for Brahmana 
worshippers.> 

It should be noted that Sabarotsava is ordained in the Bengal 
works on Durga-piija as a festival on the DaSami or last day of the 
Puja. In it the participants are required to besmear their bodies with 

mud and dust, cover the same with leaves of trees, and abuse one 
another in filthy language. This does not occur in Tantra. 


NOTES 


1. For the curious we set forth the following information. 
The term Durga (fem.) and Durga (neuter) appear to have the 
same basic meaning. Also used in the masculine gender, the word 
Durga appears to have been used in the earliest times in the Athar- 
vaveda, Manu-smrti, Mahabharata etc. Its general meaning is 
difficult of access, impassable, unattaintable. In the well-known 
Upanisadic line durgam pathastat kavayo vadanti also, the word 
conveys the same meaning. Subsequently it came to mean a 
difficult narrow passage, citadel, stronghold, fort etc. In the 
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masculine gender, it means a demon of this name supposed to have 
been slain by Goddess Durga, as stated in the Skandapurana, 
Durga, when denoting a deity, means One who can be approached 
or whose favour can be obtained through great pain. We do not 
know how and when Durgadevi was included in the Brahmanical 
pantheon. The words ‘Durga’ and ‘Durgi', as the name of a deity, 
appears to have been used, for the first time, in the Taittiriya 
Aranyaka X. 2,3 and X. 1,7 respectively. Durga is identified with 
Uma who appears to have been mentioned in the Harivamsa, 
Kumarasambhava, Raghuvamsa, etc. 

Eulogies of Goddess Durga occur in the Bhismaparvan and 
Virataparvan of the Mahabharata which contains earlier and later 
portions, its present form dating back, according to Winternitz, to 
about the fourth century A.D. 

A numismatic evidence points to the prevalence of Durga-puja 
at least about 300 A.D. A Simhavahini Goddess is found on the 
reverse of the coins of Candragupta I of the Gupta dynasty (C. 
305-325 A.D.) Vide Altekar's Gupta Gold Coins etc. (pp. xliv-v) 
and Allan's Catalogue of Gupta Coins, \xxxiii. 

Still earlier prevalence of the worship of this deity seems to be 
proved by a coin of the Kusana king Kaniska (1st or 2nd cent. 
A.D.). Its reverse depicts the figure of a goddess with a lunar cres- 
cent seated full face on a lion crouching left and the goddess 
appearing with a noose and a sceptre. Thus, the figure seems to be 
that of Durga. 

According to the Kalika Purana (X. 26.3), dating back to about 
the tenth century A.D., whose earlier version is, perhaps, hinted at 
by Raghunandana (16th cent.) as dusprapya, Durga was awakened 
in autumn, which is not the proper season, and worshipped for fa- 
vouring Rama against Ravana. Similar stories occur also in the 
Devi-bhagavata (iii. 30) and Mahabhagavata Puranas (36, 42). 
Curiously enough, all these Puranas were probably composed or 
compiled in Bengal. It may be noted that the unseasonal worship of 
the goddess, most popular in Bengal, does not occur in the original 
Ramayana but in its Bengali version by Krttivas, a pre-Caitanya 
writer, 

Durga-piija, in the present form, was introduced in Bengal by 
Krgnacandra, a big landlord of Nadiya in W. Bengal, in the 18th 
century. 
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The Smrti digests of Bengal, dealing with the Puja, are the 
following: 
Kalaviveka of Jijitavahana (c. bet. 11th and 13th cent.) Durgot- 
sava-viveka of Sulapani (C. bet. the 11th and 15th cent.), a work of 
the same title by Srinatha Acaryaciidamani (c. bet. 15th and 16th 
cent.), the Durgotsava-tattva by Raghuvandana (16th cent.) 

2. Kamabhrabha — meaning is not clear. 

3. On this subject, the present author has written a work which is 
proposed to be published shortly. 

4. It is popularly called ulu in West Bengal and jokara in East Ben- 
gal. In dictionaries, it is variously referred to as hulahuli, hulihuli, 
huluhulu, etc. the word Ulili, in this sense, occurs in the 
Atharvaveda (xxxi. 9.6). This peculiar sound is mentioned in the 
Naisadha-carita (xiv. 49), Chandogya Upanisad (iii. 19.3.) For a 
discussion on it, see K.K. Handiqui's introduction to 
Naisadhacarita, Eng. Trs. 

5. na-dadyad brahmano madyam manusam caj 1 
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VIII. Varnasrama-Dharma and Acaras 


The Tantras of Bengal do not recognise the four conventional 
stages of life. The Mahdanirvana, followed by the Pranatosini, 
recognises two stages, viz. Garhasthya (householdership) and Bhaiksya 
(living on alms, mendicancy).' All people are said to be entitled to the 
duties of these two asramas.? Those who have resorted to the last stage 
of life are designated as Avadhiita. In Kali Age, Avadhiitasrama has 
been stated as Samnyasa. It is interesting to note that even a house- 
holder, observing certain practices, can be an Avadhiita if Brahma- 
jfiana dawns upon him. Escapism has been strongly condemned. One is 
doomed to hell if one leaves behind the old parents, minor children, 
devoted wife and retires to the forest. A person is allowed to receive the 
initiation of samnydasa, and take to the forest only when he has com- 
pleted his duties towards his family and is permitted by relatives to do 
so. 


Avadhitas 

Avadhiitas are divided into two broad classes, viz. Grhastha and 
Sadasiva. A Grhastha will be devoted to guru, acquire knowledge, be 
pious both internally and externally, devoid of desire, engaged in the 
worship of Siva. He will also practise obeisance with eight parts, viz. 
knees, feet, hands, chest, mind or intellect, head, speech and sight. An 
Avadhiita of the second class is naked, takes to paficatattva, is always 
joyful, calm. He will give away everything, enjoy everything; he will 
have no distinction of caste, and should be engaged in religious prac- 
tices. In the Kali Age, an Avadhiita of the former type is debarred from 
taking wine. Samvit (knowledge) has been said to be superior to wine? 

Those, living in the house (grhastha), worship Brahma-mantra and 
are called brahmavadhiita. : 

Those who have undergone pirna-bhiseka are called Saivava- 
dhitas. Again they can be piirna (complete) and apiirna (incomplete) 
the former being called Paramahamsa and the latter Parivrat. 

The fourth kind of Avadhiita is designated as Hamsa. The other 
three practise yoga and take to bhoga. A Hamsa is debarred from asso- 
ciation with a woman; he cannot possess anything. He should give up 
all the duties and signs of a householder. To him no Sastric injunction 
nor prohibition applies. He should roam the world at will without any 
desire and effort to do anything. Devoid of grief and delusion, he will 
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always be self-contented. He will be without a house, have fortitude, be 
devoid of attachments, tranquil, unaffected by pleasure and pain, cold 
and heat, etc. He has nothing to meditate upon, and is absolutely free. 

A Saivavadhiia has got to do no rite connected with gods, manes 
and sages.* 

Men, who are foolish or learned, whether belonging to a high or 
low caste, even if they are Candalas, are equal if they resort to 
Kulacara. 

All the rites, performed by Avadhiitas, are completed with the 
mantra Om tat sat which is stated to be the great mantra, the cause of 
all causes (sarva-ka@rana-karanam), by practising it one can be Siva 
(bhaven mrtyujijayah svayam). Japa, homa, pratistha, samskara—in 
fact, all the rites are supposed to be performed only if this mantra is 
recited. It is easy to use (sukhas@dhya), free from prolixity (abahulyam) 
and conducive to complete effect (sampiirna-phala-dayaka). This man- 
tra is the quintessence (sarat saratara) of Nigamas, Agamas and Tan- 
tras. It is the sanctifier of all objects including the tattvas. One repeat- 
ing it, with its meaning comprehended, becomes identified with Brah- 
man. 
The Kulayogins are regarded as such holy persons that by merely 
seeing, touching and talking with them or by causing their satisfaction 
one secures the result of visiting all the holy places. 

As regards the caste-system, Bengal Tantra makes a considerable 
departure from the conventional varna-dharma. The following facts 
about the attitude of Tantra towards varna-dharma can be gleaned from 
the Mahanirvana-tantra. 

Besides the four conventional castes, the Mahanirvana provides 
for a caste called S@ma@nya (viii. 5). Though the people coming under 
Sdamanya are not specified, yet it seems to include all beyond the pale 
of the four castes. 

In respect of the prasada of Kali no caste distinction is observed. 
Same is the case with Saiva-vivaha, the two Cakras called Bhairavi® 
and Tattva.’ For use in Cakras, articles for worship, raw or cooked, can 
be brought by a member of any caste, even by those beyond the fold of 
caste-system, viz. Mleccha, Svapaca (Candala), Kirata or Htna. Such 
articles are purified as soon as put into the hands of one who is techni- 
cally designated as Vira. Observance of distinction, based on caste or 
pedigree, is prohibited also in Brahmacakra.’ Wine, as one of the 
Pajficatattvas, is not defiled by the touch of anybody. The same remark 
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is applicable to ma@msa; it may be collected from any place, anybody 
can slaughter the animals whose meat is offered to deities. No caste- 
distinction is observed in the case of mahaprasdda of the Supreme 
Brahman. Even the best of Brahmanas can partake of it even if it is 
offered by a man of inferior caste. 

All .castes, including: Samanya, are entitled to Kulavadhiita- 
samskara. \t should be added that Brahmanas are held in high esteem? 
Excepting certain Tantric rites, people are directed to do the duties of 
their respective castes. For a Brahmana only a wife of the Brahmana 
caste is dharma-patni, she can participate in religious rites with the 
husband. His wife of a different caste is Kama-paini, i.e. for enjoyment 
only. 


Acaras 

Various Gcaras (forms of worship and ways of life) have been 
recognised in Bengal Tantra. Kuldcara, the acara par excellence, has 
been dealt with or referred to in almost all the works. Various dcdras 
have been enumerated!° and described in the Pranatosini. Kula@cara has 
been described in detail in the Tantrasara and, to some extent, in the 
Mahanirvana also. These are briefly described below: 

Vedicaira—rising in bra@hma muhirta, salutation of guru, worship 
of deity meditating upon it in the sahasrara lotus, with five articles. 
Vagbhava-bija is to be recited and parama kala to be meditated upon. 
On another authority, it is stated that, after finishing morning duties, he 
should again be on the bed, meditate on guru and the desired deity in 
the thousand-petalled lotus in the head. According to various authori- 
ties, the following practices are recognised: meditation on Ugratarini, in 
the form of a lotus fibre, from the miladhara to brahma-randhra; she 
has the brilliance of a crore of suns and the coolness of a crore of 
moons, etc. Mental worship of the guru has been commended. Differ- 
ent dhya@nas and stotras of the guru are laid down by different authori- 
ties. 

Vaisnavacara—sexual intercourse and talk of it, violence, speaking 
ill of others, crookedness and meat-eating should be avoided. The 
rosary and yantra should never be touched at night. One should wor- 
ship Visnu, offer all actions to Him and always look upon the world as 
pervaded by Him. 

Saivacara—it is the same as Vedacara with the only difference 
that, in the Sakta Gcara, animal sacrifice is prescribed while it is pro- 


hibited in the SES 
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Daksinacara—it is so called as it was practised by sage 
Daksinamirti. 

Vamacara—the Supreme Goddess is to be worshipped according 
to Vedacara. By day one should be austere like a Brahmacarin, and 
practise concentration. At night the Goddess should be worshipped 
with the substitutes of payica-tattva. 

Siddhantacara—it appears that, for people practising it, animal- 
sacrifice is allowed in a religious performance." It is further said that 
what is pure and what is impure are purified by Sodhana (purificatory 
rite). One should be engaged in devapiija and meditate upon Visnu. 

Kulacara'*—for a person practising it there is no restriction 
relating to directions, time, tithi, etc. Nor is there any fixed rule about 
the sadhana of mahamantra. Such a man is sometimes virtuous, som- 
etimes fallen from the right path, at times like a ghost or goblin. Such 
persons move about in various garbs.'? They make no distinction be- 
tween mud and sandalpaste, son and enemy, cremation ground and 
home, gold and grass. One, observing kulacara, practises whatever 
cara is ordained in respect of deities. A Kaula is sometimes regarded 
as belonging to the fifth Asrama."* 

The practice of Kuldcara is prohibited by day’ and in the presence 
of others.'® 

A Kaula should look upon women with great respect. They are to 
be regarded as goddesses. He should avoid beating them and speaking 
ill of them. All sorts of rude dealings with women and crookedness 
towards them should be avoided. 

Such a person should not while away his time by indulging in dice- 
play, etc. He should spend time by worship of deities, japa, stava, etc. 
Japa is allowed at all times and at all places. In the worship of the 
goddess, there is no restriction as to day and night. Puja is allowed 
even without bath and with a loaded stomach. Mahapiija is, however, 
to be performed at night only. MahaniSG (i.e. two middle praharas of 
the night) is the time when Mahakali is supposed to arrive with her 
Tetinue, and grant boons to devotees. 

A Kaula should fearlessly move about alone in a cremation 
ground, solitary forest, empty house, river-bank, etc. 

He should be generous, tolerant of censure by others and follow 
Vaisnavacara. 

Worship of Yogini is hightly beneficial on Kulavara and in 
Kulastami, particularly caturdaSi. Tuesday and Friday are Kulavaras, 
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Tithis of even number, excepting dvitiya, dafami and sasthi, are Kual- 
tithis propitious for religious performances by a Kaula. 

A Kaula should shun hate, shame, fear, sleep, disgust, family, 
caste, (conventional) conduct; these eight are the fetters getting rid of 
which jiva can become Siva. Also to be avoided by a Kaula are expia- 
tion, fall from a precipice, renunciation (samnydasa) use of an umbrella, 
visit to a holy place. 

The salutation of a kula tree is one of the moming duties of such a 
man. The kula trees are: Slesmataka, karafjaka, nimba, aSvattha, 
kadamba, plaksa, vata, udumbara, cific. 

Kulacara has been extolled lavishly. It has been stated to be the 
highest religion.” Even a Candala, versed in it, is superior to a 
Brahmana devoid of it. As all rivers merge into an ocean, as the foot- 
prints of all animals are lost in those of an elephant, so all other Gcaras 
are lost in kulac@ra. The difference between kul@cara and other acaras 
is like that between mount Meru and oilseeds, between the sun and fire- 
fly. According to all systems of philosophy, one attains it immediately 
(sadya eva). A yogin is not a bhogin, nor a bhogin is a yogin. But, one 
practising kulacara is a combination of both. A Kaula has been stated 
to be Siva Himself.* The honouring of a Kaula is said to produce the 
result of worshipping all the gods and goddesses. 

In connexion with kuldca@ra, the Pranatosini quotes the 
Samayacara-tantra which divides Gc@ra as Grdra (moist) and suska 
(dry). In the former, one resorts to paficatattva, while in the latter, 
pancatattva is absent. In the Kali Age, however, Grdracara has been 
declared as especially effective.'® 

Some raise the question as to whether or not the above Gcaras are 
to be adopted in succession. The spirit of Tantras in this respect seems 
to be this. One, possessed of pasubhava, has to adopt any one of the 
following—vedacara, vaisnavacara, Saivacara. After saktabhiseka, ev- 
eryone becomes inclined to daksina@c@ra. After piirnabhiseka, a fol- 
lower of daksinacara takes to anyone of the following—vamiacara, 
siddhantacara, kaulacara, 


NOTES 
1. cf. jatamatro grhasthah syat samskarad aSrami bhavet! 
garhasthyam prathamam kuryiat... 
tattva-jfa@ne samutpanne vairagyam jayate yadal 
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—— 


12. 
13. 


15. 


roe enn 


tada sarvam parityajya samnyasa-Sramam aSrayet! 

[AS soon as born, one becomes a grhastha, due to sacrament one 
belongs to a stage. One should at first resort to garhasthya. When 
true knowledge arises, Vairagya (spirit of renunciation arises. 
Then, having renounced every thing, one should resort to the stage 
of renunciation.) 

— Mahdnirvana, viii. 14, 15. 
cf. vipranam itaresam ca varnanam prabale kalau/ 
ubhayatra-Srame devi sarvesam adhikarital 

Ibid., viii, 12. 
{Kali being powerful, O Goddess, the Brahmana and all other cas- 
tes are entitled to both the stages.] 
cf. samvida-savayor madhye samvideva gariyasi! 
Mahanirvana, xiv. 166. 
For description, see in connexion with the contents of the 
Mahanirvana in the chapter on Tantric Texts of Bengal. 
See Glossary. 
Ibid. 
Ibid. 
For example, see Pranatosini (Brahmana-prasamsa). 
See description of the contents of the work. 


. ¢f. afvamedhakratau naiva vajihatya yatha bhavet! 


tathaiva parameSani yajne doso na vidyatel! 
[As in A$vamedha sacrifice, there is no slaughter of a horse, so 
also, O Consort of Supreme Lord, there is no fault (in animal 
sacrifice) in a sacrifice.] 

— (Pranatosini, 1266 B.S., p. 561) 


Also see description of Avadhiitas, Supra. 

cf. antah Saktah bahih Saivah sabhayam vaisnava matah/ 
nanariipadharah kaula vicaranti mahitale/ 

[Kaulas, assuming various guises, roam the world—they are 
Saktas inwardly, Saivas outwardly and regarded as Vaisnavas in an 
assembly.] 


. Cf. kaulastu paricamasramah — Niruttaratanira quoted in the 


Pranatosini. 
cf. ratrau kulakriyam kuryat diva kuryacca vaidikim! 
[At night, one should practise Kula rite, by day Vedic rite.] 
Niruttara-tantra, quoted in the Pranatosini, p. 599. 
na divayam s gecter| — VamakeSvara-tantra quoted in Ibid. 
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16. It should be noted that the Mahanirvana condemns the secret per- 
formance of such rites. Vide 
tasmat prakaSatah kuryat kaulikah kulasadhanaml! 
kuladharmasya guptyartham nanrtam syaj jugupsitam! 
yaduktam kulatantresu na Sastam prabale kalaul! 

iv. 79.80. 

{So, Kaulikas should openly perform Kula rite. For the secrecy of 
Kuladharma, there should be no falsehood which is hated. What is 
stated in Kulatantras is not commendable while Kali is powerful.) 

17. Kauladharmat paro nasti. 

18. kulacarana-piitatma saksat Sivamayo bhavet/ On the persons fit to 
be Kaulas, see Guru-tantra, SamSaya-nirasa, pp. 18-19. 

19. cf. Kalau visesato devi a@rdracarah phalapradah/ 
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IX. Bengal Tantra: 
Philosophy and Theology 


Of the published Tantras of Bengal, containing philosophical ideas, 
the following are noteworthy: 

Sritattva-cintamani of Purnananda, 

Mahanirvana-tantra. 

Pranatosini of Ramatosana. 

The Tantrasara and other works dwell on the common places of 
Tantra, and deal in detail with the ritualistic aspect. It should, however, 
be noted that the very ideas of Kulakundalini, the dormant power in 
human beings, and the mystic Cakras within the body are philosophi- 
cal. These occur in many of the works. 

Of the four main branches of philosophy, viz. metaphysics, episte- 
mology, ethics and eschatology, Bengal Tantra deals, to some extent, 
with metaphysics and ethics. Eschatological ideas are incidentally 
found in them. So far as epistemology is concerned, we find no discus- 
sion as such. But, as we have seen above, jfidna (knowledge) has been 
divided into two kinds—that derived from scriptures and that arising 
from discrimination. The means of attaining the highest form of 
knowledge is Tantric sadhana. The means of valid knowledge, which 
has been discussed at length in the orthodox schools of philosophy, 
does not appear to have engaged the attention of the writers on Tantra. 

Purnananda begins with a discussion about the nature of aiman, or 
Parama Brahman, who is immanent, but is neither gross nor subtle; he 
is eternally pure, enlightened and free, beyond the three qualities which 
lead to the states of wakefulness, sleep and deep slumber. He is form- 
less, devoid of origin, middle and end, and is changeless. His parts are 
called jiva which, under the influence of avidya (nescience), assumes 
different bodies and enjoys happiness and suffers pain. Avidyad covers 
the jivatman by the force of Gvarana, and keeps it off by the force of 
viksepa. Avidya is non-material, but by reflection in Atman, it appears 
to be like something material. It is like the reflection of a thing in a 
clear mirror. 

That, which is consciousness reflected in the constituent Sattva- 
guna of Avidya, which is the cause, is called Ivara as there is firm 
adhyasa as ‘That am I’. Having the attribute of Sattva-guna he is 
ominiscient, omnipotent and the doer of all deeds. 
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When that, which appears as consciousness, is reflected in the 
qualities of Rajas and Tamas, the effects of Maya, the cause, owing to 
the influence of action, is shorn of its fullness, and becomes subject to 
the limitations of space, time and substance, gets the distinctions of 
Sajatiya (of equal type) vijatiya (of a different type) and svagata (own 
form). Then it has the false notions ‘I’, ‘mine’, and is called jiva. Hav- 
ing the attribute of effect it has dullness by which it thinks — I am the 
doer, I am the enjoyer, I am happy, I am sorry, I do not know myself. 

Ivara, due to the differences of attributes of three qualities, as- 
sumes the forms of Brahman, Visnu, Rudra, etc; under the force of 
Gvarana and viksepa belonging to avidya, creates, preserves and 
destroys the ninefold samsara from Brahman to grass. 

The author poses the question—how is it that Paramatman, who is 
indifferent, eternal, pure, free, enlightened, beyond gunas, devoid of 
ego, desire, jealousy, efforts, etc., comes under the influence of 
@varana and viksepa? The author solves the problem thus. The above 
twofold effect of avidya has no real existence. But, it is wrongly per- 
ceived to exist due to lack of discrimination on the part of one who 
does not know the Atman. When a man dreams a dream, it appears to 
be true to him. A man, witnessing magic, for the time being thinks it to 
be true. The dream having gone and the influence of the magician hav- 
ing ceased, the falsity of the things seen is realised. Similarly, a man, 
before the rise of knowledge, thinks avidya and its effects to be true. 
But when the falsity is realised, avidya@ and its effects disappear. 

Purnananda states that salvation (mukti), according to some, con- 
sists in the absence of infinite misery. Accoring to others, it means the 
destruction of hankering (trsn@-naSa). His own opinion is that it means 
the merger of the individual soul in Paramatman, the mass of deep 
bliss. 

Salvation is attained not by self-mortification, sacrifice, obser- 
vance of various practices, study of scriptures, but by knowledge alone 
(jfid@nameva hi karanam). Jiiana is twofold—arising out of discrimina- 
tion and arising from scriptures. Knowledge of Sabda-brahman arises 
from scriptures and that of Parama-brahman from discrimination. Ac- 
cording to learned persons, Sabda-brahman is sound which is inaudible 
(avyakta) and rises from Para Bindu when it is split (bhidyamana). 
According to others, Sabda-brahman is Sabdartha' (meaning of words). 
The author rejects both the views, because both identify Sabda-brah- 
man with something unconscious or insentient (jada). He avers that it is 
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the consciousness of all beings. According to him, it, assuming the 
form of Kundali within the human body, manifests itself as varnas or 
letters which appear in the forms of prose, poem, etc. In other words, it 
is the sole producer of energy in every creature. 

As regards Parama-brahman, the author says that some? look upon 
it as non-dual while others* have a dualistic outlook. From the manner 
of his references to these views it appears that the author looks upon it 
as beyond dualism and non-dualism.‘ 

The author holds that nirmama (nothing is mine) and mama (mine) 
are the two ideas which lead respectively to emancipation and bondage. 
That action, which causes bondage, is called avidya while that which 
does not do so it vidya. Bondage lasts so long as desire (samkalpa) 
exists, and freedom arises as soon as that desire ceases. The actions of 
Japa, homa, piija, tirtha-dgrfana, veda-Sastradhyayana, etc., are 
Tesorted to so long as the knowledge of reality is not acquired. So, one, 
desiring emancipation, should make all-out effort to acquire true 
knowledge. 

True knowledge is this. Parama-brahman, which is eternal and of 
the form of Rasa, becomes manifest and non-manifest by Prakrti. So, 
through Prakrti, one should directly perceive the Supreme Being. 
Without the quality of a ghafa, it cannot be perceived as a ghata 
although it is different from other objects. So, without Sakti, Purusa 
cannot be perceived. In other words, Sakti is inseparable from Purusa; 
the latter is the substratum of the former. Every object of the phenome- 
nal world has Prakrti or Sakti underlying it. Prakrti absorbs in her all 
that is manifest. There are diverse means of knowing Brahman, but 
these help in the indirect knowledge of it. Thus the outward means, the 
evolutions of Prakrti, help the realisation of Brahman mediately. The 
perceptible phenomena thus help in the realisation of the Brahman 
which is ordinarily imperceptible. That Prakrti or Sakti can be known 
through diksa (initiation). 

The Pra@natosini cites several authorities in connexion with the 
order of creation. The following order emerges. From Paramesvara, 
who is full (sakala) and consists in existence (sat), consciousness (cit) 
and bliss (Gnanda), arose Sakti. Then appeared nada which gave rise to 
bindu. Saccidananda implies that avidya does not impair the real nature 
of Ivara. Sakala indicates /$vara with Prakrti. Siva is twofold— 
nirguna (attributeless) and saguna (possessed of attributes). In the latter 
form, he is connected with Prakrti. The question arises—how is it that 
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Sakti arose from one who was possessed of Sakti? The reply is that 
eternal Sakti remained in a subtle form in the Great Dissolution. Then, 
due to the disparity of gunas, she became manifest. Though eternal, she 
is said to be produced (utpanna) when she appears for accomplishing 
the work of gods. It is said that Para Sakti is identfied with Siva 
through this desire. At the time of creation, she emerges like oil from 
sesamum. According to another opinion, the first principle was bindu 
whence arose nada which gave rise to Sakti. From three bindus and a 
half arose the serpent-power Kulakundali. Bindu is threefold— 
Sivamaya, Saktimaya, Ubhayamaya. Sakti is threefold—jfanasakii, 
icchaSakti and kriyasakti. 

From the union of Siva and Sakti was born the first son called 
Brahman. Mother gave Brahman Sakti called Mohini. The second son 
was Visnu who protects the entire world having resorted to Sakti given 
to him by Siva’s consort. The third son was SadaSiva who was given 
Sakti called Bhuvanamohini. The consorts of Brahman, Visnu and Siva 
respectively create, preserve and destroy. The males are absolutely 
incapable of any work without Prakrti. Lord (VisveSa or Visvatman) 
has been stated to be one and one alone (eka eva). He is the one real 
principle free from dichotomy (advaita), higher than the highest (parat 
parah), self-luminous, (sva-prakaSa), always full (sada piirna) and 
saccidananda (existent, conscious and blissful). He, the formless and 
changeless one, devoid of attributes and gunas, is eternal and imma- 
nent, being the soul of all. He is not perceived by speech and mind. He 
is omniscient, but none knows Him. The three worlds are upheld by 
him. All gods, headed by Indra, are under his control. They rule at his 
command. Siva says that from Him emanated the above three who re- 
spectively create, preserve and destroy. To Parvati Siva says that She is 
the Supreme Prakrti of the Supreme Lord. The principles beginning 
with Mahat and ending with five bhitas are creations of Prakrti, Brah- 
man having been only the nimitta. Prakrti is said to assume different 
forms through illusion (maya). 

As regards Sabda-brahman, the views of the author are similar to 
those of Pimananda. The same remark applies to the twofold Brahman 
— Sabda-brahman and Parama-brahman. The author devotes consider- 
able space to a discussion of the threefold Sabda, viz. nitya, anitya and 
prasiddha. 

Siva-is twofold—nirguna and saguna, the former being uncon- 
nected with Prakrii. Siva and Jiva are thus distinguished. Siva is free 
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from any cover (kaficuka) while Jiva has a cover which is fivefold,’ viz. 
avidya, raga, kala, maya, niyati. According to the Kularnava, quoted in 
the work, jiva is restrained by eight fetters (pasa) which are ghrna, 
lajja, bhaya, Soka, jugupsa, kula, Sila, jati. SadaSiva is free from these 
fetters. Thus, jiva is Siva only with the difference that the former is 
fettered while the latter is unfettered. On authority the author mentions 
50 forms each of Visnu, Siva and Sakti. 

As regards the order of creation, the author states the views of dif- 
ferent authorities, especially the Samkhya theory. 

Mukti is attained by those who concentrate on those which are 
beyond gunas. Jiva can attain Sivahood by knowledge which is 
imparted by Tantra alone and not by any other scripture, not even by 
Veda. Tantra yields knowledge of the Supreme Being. According to 
the author, jivanmukti (salvation in life) is possible. The body is indis- 
pensable for salvation. As fragrance is in flowers, as fire is in wood so 
Gtman is in the body. 

In the matter of salvation, Tantra considers the body as indispen- 
sable. This sharply distinguishes it from the six schools of Indian phi- 
losophy none of which shares the view. Like Vedanta and Samkhya, 
Tantra believes in jivanamukti or salvation in life. The idea of 
jivanmukti implies that the preservation of the body is necessary; the 
Tantra argues—if the body does not exist, how can the fruits of 
jivanmukti be enjoyed? 

Of ethical principles, we have a lot in Bengal Tantra. These are 
evident in the qualities and merits required in a guru and a Sisya, which 
have been described in connexion with the contents of the different 
works. Rigorous self-discipline and various qualities of head and heart 
are indispensable for a person to be a guru in the truest sense of the 
term. To his disciple he is Siva incarnate. He has the capacity for lead- 
ing his disciple along the right path to salvation. A true Sisya will also 
have to acquire certain qualities to make himself fit for diksa. Dis- 
Tespect and speaking ill of the guru is not only a great hindrance to the 
achievement of the goal, it also reduces the longevity of the disciple. 
Among other factors, causing loss of longevity, are acceptance of gifts 
from a person averse to the duties of his caste and stage of life, lust for 
other men’s wives, covetuousness for wealth, negligence of the study 
of scriptures, lack of self-restraint. 

Time is fleeting; it is the destroyer of all. So, one should not while 
away time in lethargy, inaction and self-indulgence. One should be 
fearless where fear Bale and should always be alive to duties. 
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A man, desiring salvation, should avoid associations, and devote 
himself to true knowledge; he should be peaceful. Association leads to 
many sins. If association has to be made, one should keep the company 
of the virtuous and cultivate the power of correct judgement. Such an 
association will chasten his mind, and he will be able to discern a thing 
in its true perspective. Thus, he will come to realise the evanescence of 
the relation of the soul with his own body, the hollowness of the asso- 
ciation of friends and relatives. In this way, with worldly attachments 
gone, he will not be subjected to worldly bondage and will enjoy the 
calm and tranquility through renunciation. 

Worldly objects are a source of infinite misery. A person who real- 
ises this truth renounces the world, and becomes a recluse. Then he 
does his duties with an indifference towards the fruits of action. In such 
a state, he can overcome all passions which are a source of suffering 
and bondage. 

Everyone in the world has to satisfy some passions. One, who does 
so without losing control over the senses, deserves honour. But, he, 
who indulges in the gratification of his senses, without the power of 
discrimination, is a beast who is sure to be subjected to infernal tortures 
in the end. 

Some people look upon the enjoyment of worldly pleasures as the 
only pursuit in life. They are subjected to repeated births and deaths. 
Other people think that the mere performance of the duties of their 
caste and order is enough for realising the Supreme Brahman. Yet, 
others believe that self-mortification by rigorous austerities will lead 
them to the goal. But, none of the above can lead to the highest end of 
human life. True knowledge alone is necessary, and all efforts should 
be directed towards that end. 

Ethical principles are elaborately laid down in connexion with the 
various Tantric Gc@ras which have been dealt with elsewhere in this 
book. It should be.noted that the Tantra writers were fully alive to the 
difference in the mental make-ups of different persons. So, they 
prescribed different modes of discipline for people of different mental 
powers and attitudes, as will be evident from an account of the different 
acaras. 

To say that Tantra encourages lasciviousness by allowing people to 
indulge in their natural instincts is to miss the true spirit of Tantra. In 
fact, self-restraint characterises the Tantric prescriptions which allow a 
man to satisfy his instinctive urges no doubt, but always seeks to curb 
excesses or overindulgence. 
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A noteworthy feature of Bengal Tantra, as of Tantra in general, is 
that it lays greater stress on mental purification than on the external 
means of a purificatory nature. Mental pijja has been extolled as su- 
perior to physical worship. The salient features of mental worship are 
contained in the following quotations from the Mahdnirvana (v): 

hrtpadmam Gsanam dadyat sahasrara-cyutamrtaih! 

padyam caranayor dadyan-manasarghyam nivedayet! 

ten@mrtenacamanam snaniyam apo kalpayet/ 

Gka$a-tattvam vasanam gandham tu gandha-tattvakam! 

cittam prakalpayet puspam dhiipam pranan prakalpayet! 

tejastattvam ca diparthe naivedyam ca sudhambudhim! 

anahata-dhvanim ghantam vayutattvam ca camaram!/ 

nrtyam indriya-karmani ca@ficalyam manasas tathal 

puspam nanavidham dadyad atmano bhavasiddhayel 

amayam anahamkaram aragam amadam tatha 

amohakam adambham ca advesa-ksobhake tathal 

amatsaryam alobham ca daSapuspam prakirtitam! 

ahimsam paramam puspam puspam indriya nigraham!/ 

daya-ksama-jnanapuspam paficapuspam tatah param! 

sudhambudhim mamsaSailam bharjitam minaparvatam/ 
mudrarasim subhaktam ca ghriaktam payasam tathal 

kulamrtam ca tat puspam pithaksalana-vari cal 

ka@makrodhau tu vikrtau balim dattva japam caret! 

Processes of mental japa and mental homa (jndnahoma) have also 
been described in other works on Tantra quoted in Bengal Tantra. 
Silent japa has been stated to be far more effective than loud japa. 
Tantra appears to prohibit all sorts of ostentation and pomp in religious 
performances; austerity is ordained, but not at the expense of physical 
health. A kaula has been asked to practise kul@cara in the solitude of 
night. The milamanira should be concealed from others like the para- 
mour of one’s mother (matrjaravat). 

Respect for women characterises the conduct of a Tantrika, par- 
ticularly of one who practises kulacara. Tney are to be looked upon as 
embodiments of goddesses.’ Kumaris or virgin girls of certain age 
limits are to be honoured on special occasions for the acquisition of 
merit.* 

The Mahanirvana (iv. 100 ff) condemns the enjoyment of public 
women, and holds that one, indulging in this vice, incurs sin and loses 
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the fitness of performing religious duties. The son, born of such a 
union, is called Ka@nina, and is excluded from all religious rites. 

The Tantra further holds (iv. 73 ff) that, in the Kali Age, there is 
laxity of all religious principles; only truth will remain so that all ef- 
forts should be made to uphold truth. Truth, indeed, is Supreme Brah- 
man; it is the greatest austerity; nothing is higher than truth (satyat 
parataram nahi). Piija, japa and tapas, bereft of truth, are futile like 
seeds sown in a barren field. This work does not favour the idea of 
performing Tantric rites in secret; in its opinion, truth suffers from 
concealment, no concealment is possible without untruth? 

So far as theology is concemed, Bengal Tantra, like Tantras in 
general, recognises two primeval principles, Siva and Sakti, 
corresponding, to a great extent, to Purusa and Prakrti of Samkhya.’° 
Siva and Sakti are regarded as the forms assumed by the Supreme God. 
This Sakti has been called Adya Sakti, Adi Vidya, Tripurasundari, etc. 
The Supremacy of Sakti is conveyed by the conception that she stays 
upon Siva who willingly lays Himself down under her feet. She is an 
object of meditation to gods Indra and others and is adored by Brahma 
himself. 

They are but different forms of the Supreme Being. The Supreme 
Being has been said to have assumed the form of Visnu out of compas- 
sion for those who like to adore Him in that form. 

The goddesses Durga, etc., of the Brahmanical pantheon have been 
conceived as manifestations of this Sakti." As stated in the Chapter on 
Kali, she has been represented in this form. Of Kali again, various 
forms have been recognised. Bengal Tantra recognises Brahma, Visnu, 
MaheSvara as the gods respectively of Creation, Preservation and 
Destruction. The general attitude is that no deity of the pantheon is 
denied. Thus, we find GaneSa, Sarasvati, etc., in the Tantras of Bengal. 
Kali, however, is the most prominent figure among the various divine 
beings. 

It should be noted that, though regarding Sakti as the all-powerful 
Energy of Siva, Bengal Tantra accords an honoured place to Visnu and 
Krsna also. We have already seen that Visnu has been spoken of as an 
emanation of the Supreme Being, meant for the preservation of what 
was created. The Tantrasara gives mantras in honour of the various 
aspects of Visnu, e.g. Dadhivamana, Varaha, Nrsimha, Harihara, 
Hayagriva and Rama. We find mantras also in honour of Krsna, 
Balagopala and Vasudeva. In connexion with Krsna, we find the 
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mention of Nanda, Yasoda, Devaki, Vanamélin, go-c@rana. A Krsna- 
mantra, recited for a lac of times, is stated to be conducive to all suc- 
cess.!2 Such well-known exploits of Krsna as Rasa-lila, Visvarupa- 
dharana, Pitana-vadha, Kaliya damana, destruction of the city of 
demon Bana, Govardhana-dharana, various activities in Vmdavana 
and Dvaraka, stealing of Kalpadruma, etc., are mentioned. Different 
results are said to accrue from the meditation on Krsna in his various 
forms and engaged in various exploits. 

On the authority of the Prapasica-sara, the Pranatosini lays down 
the fifty aspects of Visnu and his fifty Saktis (powers). It also states the 
glory (mahatmya) of the different names of Visnu. We find in it also a 
Satanima-stotra of Krsna. The recitation of the hundred names of 
Krsna is regarded as highly conducive to merit among the pious 
Vaisnavas. 

The Mahanirvana, however, does not mention Krsna. 

The importance, given by Krsnananda to Krsna, is not difficult to 
explain. Having flourished either contemporaneously with Caitanya or 
a little later than him, Krsnananda could not naturally escape the tre- 
mendous influence of the Vaisnavism as preached by the great religious 
reformer. Caitanya’s preachings centred round Krsna. 

It is rather curious that Purnananda, in his voluminous Sritattva- 
cint@mani, does not deal with Krsna. He appears to have flourished a 
little later than Caitanya. Nevertheless, Caitanyaism flooded the 
Teligious soil of Bengal for a long time to come. May be that having 
been a Kali-sadhaka, who attained Siddhi, he thought it fit to dwell on 
the glorification of Sakti alone to the exclusion of other deities revered 
in his times. 

As we have said elsewhere, the profound influence of Vaisnavism 
on Bengal Tantra is evidenced by the compilation of the Radh@-tantra 
and the inclusion of Vaisnavacara among the seven Tantric Acaras. In 
connexion with the Pranatosini, we have noticed the substitutes for the 
conventional pafcatattvas of Tantra, for the Vaisnavas. 

It deserves notice that the formlessness of God is recognised. But 
such a god is beyond the ken of the people in general, because he is 
@var-manasa-gocara (not comprenhesible by speech and mind). Such a 
divinity is either incomprehensible (agamya) or yogi-nirgamya (com- 
prehensible to Yogins). The meditation on such a divinity has been 
termed ariipa in the Mahanirvana (ch. V). So, for the benefit of the lay 
people, different forms of the divine being have been conceived. The 
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meditation on such a divinity has been termed in the above work as 
svariipa. Forms have been fancied in accordance with the quality and 
action of Devi. 

The mother-goddesses (matrkas) are prominent in Tantra. They are 
Gauri, Padma, Saci, Medha, Savitri, Vijaya, Jaya, Devasena, Svadha, 
Svaha, Santi, Pusti, Dhrti, Ksama, Atmadevata, Kuladevata. 

Of considerable importance among the lesser divinities are the 
Yoginis. In the Sritattva-cintamani, we find that these divinities are 
classed as follows: 

A. Prakata—ten. These are Anima, Laghima, Mahima, ISitva, 
Vasitva, Prakamya, Siddhi, Icchasiddhi, Prapti-siddhi, Sarvakama- 
Siddhi. It is noteworthy that these include the eight conventional 
Siddhis. 

B. Gupta—sixteen, viz. Kamakarsana-ripa, Buddhyakarsana- 
Tupini, Ahamkarakarsani, Sabdakarsana-ripini, SparSakarsana-ripa, 
Rupakarsana-rupini, Smrtyakarsana-ripa, Namakarsana-rupini, 
Atmakarsana-ripini, Amrtakarsini, Sarirakarsini. 

The text of the Sritattva-cintamani appears to be defective, as it 
enumerates only eleven Gupta-yoginis. The other five are stated in the 
JfGnarnava (Patala xvi) as follows: Rasdkarsakari, Gandhakarsana- 
karini, Cittakarsinika, Dhairyakarsinika, Bijakarsinika. 

C. Kulakaulika—ten. Six of them grant respectively sarvasiddhi, 
Sarva-sampat, sarva-priya (objects), sarva-mangala, sarva-kama, 
sarva-saubhagya. One relieves all kinds of sorrow, another destroys all 
obstacles. One averts death. One is Sarvanga-sundari. 

D. Nigarbha—ten, viz. Sarvajfia, Sarva-Sakti, Sarvai$varya- 
pradayini, Sarvajfianamayi, Sarva-vyadhi-vinasini, Sarvadhara-svarupa, 
Sarva-papa-hara, Sarvdnanda-mayi, Sarvaraksa-svaripini, Sarvepsita- 
phala-prada. 

E. Rahasya—eight, viz. Vasini, KameSvari, Modini, Vimala, 
Arund, Jayini, SarveSvari, Kaulini. ? 

Bengal Tantra recognises some lesser Saktis supposed to reside in 
the body. These are Dakini, Rakini, Lakini, Kakini, Sakini, Hakini. On 
their positions within the human body, we have the following stanzas in 
the Sritattva-cintamani and the Sakt@nanda-tarangini: 

dvipatradala-madhyastha lalata-tala-vasinil 


dakini rakini caiva lakini kakini tathal/ 
Sakini hakini caiva satcakra-vinivasini! 
Srsti-sthiti-vinaS@ ca srsti-sthity-antakarinil| 


Sritattvacintamani, xxv. 66. 
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vi§uddhau dakini devi anahate tu rakinil 

lakini manipurastha kakini lingagocarel/ 

Gdhare Sakini devi ajayam hakini tathal/ 

Sakini brahmarandhrastha sarva-kama-phala-pradal! 

Sakta@nanda-tarangini. 

Each of the above is supposed to have a distinct form. 

A noteworthy deity is Mafijughosa (lit. one whose voice is pleas- 
ant). Under this the lexicon, Sabdakalpadruma, quoting the Trikanda- 
Sesa, notes pirvajinabhedah. Jina refers to the Buddha. It seems that 
the Buddha was, though indirectly, recognised as a deity in Bengal 
Tantra. A mantra, in honour of Mafijughosa, as found in the 
Tantrasara, is as follows: 

Jadyaugha-timira-dhvamsi samsararanava-tarakah/ 

Sri-mafijughoso jayatam sadhakanam sukhavahahl! 

His dhyana is given as follows: 

SaSadharmiva Subhram khadga-pustanga-panim! 

suruciram ati-SGntam paficaciidam kumaram! 

prthutara-vara-mukhyam padmapatra-yataksaml! 

kumati-dahana-daksam mafijughosam namamill 

Khadga may be symbolic of the enlightenment of the Buddha, with 
which he destroyed the darkness of ignorance. Pusta may refer to his 
immense learning. AtiSanta, Kumara and Kumati-dahana-daksa suit the 
Buddha admirably. It appears to be significant that purascarana 
relating to Mafijughosa-mantra consists of only four arigas instead of 
the usual five; brahmana-bhojana is prohibited’? presumably because 
of the animosity between the Brahmanical religion and Buddhism. The 
Gandharva-tantra (Patala I), quoted in the Pranatosini, describes the 
Buddha as an incarnation of Visnu.'* 

The Sritattva-cintamani (xviii. 356-58) enjoins the worship of not 
only the Buddha, but also of Buddhist philosophy. The word jinesa'* 
occurs as an epithet of Visnu in the Sritattva-cintamani (xviii. 401). 
Does it mean the Buddha? If so, he has perhaps been regarded as an in- 
camation of Visnu. 

It is nothing surprising to find provision of the worship of the 
Buddha in Hindu Tantra. This is because the Buddha has long been 
admitted as one of the ten avataras. 
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TANTRA IN BENGAL 
NOTES 
This is the view of Sphotavadins. 
viz. Mayavadins. 
viz. Naiyayikas, etc. 
ef. Kularnava-tantra — mama tattvam na jananti dvaita-dvaita- 


vivarjitam! 


. Cf. parica-klega of Samkhya philosophy—avidya-asmita-raga- 


dvesa-abhiniveSah/ 


. The Mahanirvana also says—brahma-jfana-yuto martyo 


Jivanmukto na sam$ayah (iv. 2.1.). 

cf. Sriya etah striyo nama satkarya bhittimicchatal 

[These women are indeed goddesses of fortune; they should be 
honoured by one who wishes prosperity.) 

Mahabharata, Cr. ed., Anu., 46/14. 
yatra naryastu piijayante ramante tatra devatah— Manusmrti. 
{Gods are pleased where women are honoured.] 

On kumari-puja, see under purascarana in Chap. V. 
gopanad hiyate satyam na guptir anrtam vina. 


. On the relation of Tantra and Samkhya, see this topic discussed 


earlier. 


. ef. tvam kali trini durga sodasi bhuvanesvaril 


dhiimavati tvam vagala bhairavi chinnamastakal 
tvam annapiirna vagdevi tvam devi kamalalayal 
sarva-Sakti-svariipa tvam sarva-devamayi tanuhi/ 

Mahanirvana, iv. 13-14. 
cf. laksaika-japanad asya kim na siddhyati bhiitale/ 
See p. 4 of the PuraScarana-ratnakara. 
cf. daityanam na@Sanarthaya visnun@ buddha-riipinal 
bauddha-Sastram tatha proktam, etc. 
The alternative reading is dinefa (sun) which does not seem to 
yield a happy sense. 


X. Popular Beliefs and Mystic Practices 


Magic has been a part of folk-life perhaps ever since the dawn of 
civilisation. Some of the magical ideas may have been obtained from 
earlier aborigines. Sorcery, witchcraft, etc., have a long history in all 
countries. India is no exception in this respect. The earliest recorded 
magical rites are found in the Atharva Veda. The more primitive a 
people the more widespread is the belief in such rites and practices. 
Even today, in the rural life of India, we find a section of people prac- 
tising these rites as a family vocation. Various tribes preserve such 
mystic rites with zeal. 

The Tantras are a rich store-house of such magical and mystical 
beliefs and practices. So far as Bengal is concerned, we shall confine 
ourselves only to the Tantrasara of Krsnananda and the Pranatosini of 
Ramatosana. We shall briefly describe such rites and practices, dealt 
with in these two works, so that the reader may have an idea of the real 
popular belief reflected therein. In doing so, we shall not repeat those 
which have already been referred to while describing the contents of 
the above two compilations. 

Magic is twofold, white and black. The former is designed to se- 
cure good health, prosperity and other kinds of material well-being. 
The latter is calculated to cause harm to hostile people, bring others 
under control, etc. 

Bengal Tantra deals with the magic of both the above kinds. 

White magic, according to the authors of Bengal, consists in the 
rites to ensure the following: 

(i) Victory in disputes. The plants go-jihva or Sikhimiila, collected 
in Pusya naksatra and held in the mouth or on head, ensure victory. In 
the month of Agrahayana, Sikhimiila should be gathered on the Full 
Moon day and held in the arm, head, the tuft of hair on head—this 
leads to victory. In the fourteenth night of the dark half, the root (7) of 
Mahanili should be gathered from a burning ground and tied round the 
hand—this ensures victory in disputes. The mantra is Om sudarSanaya 
hitm phat svaha. 

(ii) Counteracting the menace of theft. Under Pusya naksatra, in 
the bright half, one should collect the root of the gusija plant which 
should be tied on the head. 

(iii) Cure of diseases. One should drink ghee measuring one pala 
with an incantation. 
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(iv) Removal of thirst. One should rub red sandal with water, mix 
it with a told of water, recite a mantra over it for 108 times and drink it 
saying trsnam na@faya. In a week the thirst of such a person will disap- 


(v) Prevention of hunger. The following alternative processes are 
prescribed: 

(a) Krsnacitra measuring half a tola or half or one-fourth of it 
should be mixed with ghee and made into pills. Then, uttering 
Kamabija mantra and saying ksunn@Sini nivaraya svaha, these should 
be taken. 

(b) First, one should have a meal of havisya, then perform 
matrkajapa and take ghee with a mantra. 

(c) With the tongue one should stir ghee so that the lips are 
smeared with it, then rub the tongue so as to make it lick the lips. 

(d) Every day one should drink Vijayadhima, purified by a mantra 
through brahma-randhra. 

(vi) Prevention of urination. One should collect Afvagandha, con- 
secrate it with a mantra, mix a tola of it with ghee and drink it. At the 
root of the penis, he should recite kamabija and mentally effect stagna- 
tion. Mix 32 tolas of milk with two tolas of marica and heat the mix- 
ture till it is dried up. Then after reciting a mantra, it should be eaten. 

(vii) Prevention of motion. Make a mixture of the following: 
2 tolas of Vidarga, 1 tola of Pippali, 3 tolas of Sunthi and the juice 
exuded from Tejapatra. The mixture should be made with a mantra 
recited for 108 times. Then, after reciting a mantra, it should be taken. 

(viii) Prevention of semen-flow. The root of Erandaka is to be 
crushed and applied to the root of the navel. The bile of Rohita fish 
should also be rubbed over the place. A mantra is, of course, to be 
recited. 

(ix) Removal of laziness. After making Hum sound and producing 
a sound with palms, one should take the crushed root of Vetala. With 
the Phat mantra the root of Tala is to be taken. Then one should take 
honey. 

(x) Prevention of sleep. Mix Svetadhiipa with half a tola of 
Katutaila. After uttering a mantra for 108 times, one should apply the 
mixture on both eyes daily. A manira is to be recited in between the 
eyes and the family preceptor and the family deity are to be meditated 
upon, 
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(xi) Freedom from all diseases. Described in connexion with the 
contents of the Pranatosini. 

(xii) Reviving the life of a dead person. This consists in recitation 
of Mrtyufijaya-mantra, invocation and worship of Tryambaka (Siva). 

In white magic are included the various Siddhis or powers. Certain 
sdidhanas are prescribed for acquiring these Siddhis. Some such Siddhis 
are the powers by which one can understand the significance of the 
cries of various beasts, birds, aquatic creatures, etc.’ As a specimen, we 
state below Krkalasa-siddhi or the power of understanding the meaning 
of the cries of a krkalasa (chameleon). 

One should go alone, with a mind free from fear, to a cremation 
ground at dead of night on the third lunar mansion of Kartika and 
Phalguna. There he should sit and meditate upon goddess Carcika who 
is described as having a white throat, a fierce voice, terrible eyes. She is 
young, two-armed, has shanks long as a palm tree, her hairs are dishev- 
elled. Then he should recite a mantra for a thousand times with great 
concentration. Thus he attains this siddhi by which he can quickly bring 
under control a king and a woman. 

One of the siddhis is Khecara-siddhi by which one can fly like a 
bird (Sritattva-cint@mani, xxii. 140-42). 

Black magic is of the following kinds: 

(i) M@rana—killing. First of all, cinders of Khadira wood have to 
be collected, particularly on Kujastami day (i.e. in Astami tithi falling 
on Tuesday). Then, on an iron plate, the likeness of the enemy has to be 
drawn. At dead of night, the letters of the mantra concemed are to be 
written in order in the following spots of the picture: head, eyes, fore- 
head, heart, hands, navel, anus, hip, back, two feet. After this, one 
should form samh@ra-mudra (hand-posture for destruction) and 
meditate upon the goddess who gives victory. The goddess, to be 
meditated upon, is tall, dark, with head turned upward, holding a pair of 
human heads in hand, naked. Next brick-powder is to be given to the 
goddess saying SatrunaSakaryai namah. Then, this powder should be 
mixed with pulverised turmeric and the mixture given before the 
goddess amukasya Sonitam piba piba mamsam khadaya khadaya hrim 
namah — after worshipping the goddess this mantra is to be recited at 
noon and midnight for 108 times. On the eleventh day, the enemy will 
surely be attacked with a disease, He will die after one danda following 
the 21st day. a 
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Other methods for m@rana are also prescribed. First of all, the head 
of a cat, killed for the purpose, is to be obtained. Colouring its tongue 
with vermilion, one should write on it the name of the intended person. 
Then one should recite the name of Kali 10,000 times. 

Smaganakali is to be invoked and worshipped with cloth accom- 
panied by iron ornaments. Then one should recite the mantra facing 
south in order to achieve the object. 

Having cooked rice, one should offer it to creatures in a lonely 
spot, and put it into a pit at midnight in the enemy’s house. If this is 
done, the enemy will die within a week. 

: Having worshipped the great goddess with pajica-tattva, one 
should purify own wine with the seeds of kirca. Then, having pleased 
the fierce Bhairavi with it, one should drink it uttering the name of the 
enemy. One should also sprinkle it in all directions in a Mahapitha. 
Then one should walk there in a naked state. 

One should write the name of the person concerned on an earthen 
vessel. Putting own urine into small containers one should throw them 
there. Then one should recite Mayabija for 108 times. By pleasing 
Bhairavi thus one can cause insanity and even the death of the person 
intended. 

According to the Sritattva-cintamani, one should face southward, 
write the name of the enemy with mahanira-rasa (7) in a cakra which 
is to be burnt in fire. Thus, an enemy can be killed. 

(ii) Utsadana (destruction). The dung of a bull is to be collected 
with the mantra mahadevyai namah. It is to be worshipped with warm 
water. On an iron vessel, the picture of the enemy is to be drawn with 
Khadira cinders. Then Siva is to be mentally placed on it, and with a 
concentrated mind one should meditate upon Mahdrudra, who is to be 
conceived as staying like fire ablaze on the chest of the enemy seizing 
his hair with the left hand and drawing his vital breath with the right, 
surrounded by big fierce animals, holding the Pina@ka bow. After invok- 
ing the deity one should bathe him with the mantra Silapanaye namah, 
and worship him with water for washing feet, etc., uttering the mantra 
Mahesvaraya namah. The mantra Namah Sivaya is to be recited 21 
times. Hum ksamasva — with this mantra visarjana is to be done with 
the left hand. The following mantra is to be recited once—ajita kefava 
visno hare satya janardana hamsa narayana svaha. Also to be recited 
is Hum namo bhagavate vasudevaya svaha. On the eleventh day the 
enemy will be destroyed. 
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(iii) Stambhana (rendering motionless or causing paralysis). A pot 
is to be obtained from a potter. In it one should put dry lotus-stalks and 
leaves. Then the pot, resting on ashes, should be placed, along with a 
shallow dish (sarava) on it, on an iron rod planted into a hole dug to the 
north-east of the house on a Saturday just at noon when no one else is 
there. 

(iv) Vasikarana (bringing under control). The process, according to 
the Tantrasara, has been described under that work. We briefly de- 
scribe the processes stated in the Pra@natosini. 

The image of the object is to made with a pala or half a pala of 
silver. Haritala and half a pala of powdered turmeric should be thrown 
into a pit 1.5 cubits deep. Placing a red seat therein, one should enter 
into it and have flags planted all around. Facing eastward and placing a 
pitcher, filled with sesamum, one should commence Japa. Then, after 
worshipping deities, including Camunda, with certain mantras, one 
should name the object and pray for bringing him under control. Japa 
should be done from morning till midday. Then homa is to be per- 
formed with Jati flowers. Feeding of Brahmanas is a part of the rite. A 
paste, made of the crushed roots of white Aparajita plant and rocana (a 
yellow pigment), should be consecrated with a mantra recited hundred- 
fold and used as tilaka (a mark on the forehead). Gold of such a quan- 
tity as is permitted by the financial condition of the person concerned 
should be offered as sacrificial fee. The rite should be preceded and 
followed by elaborate piijas. After five days, a king can be brought 
under control. 

Purnananda gives certain novel methods. Some of these are stated 
below briefly. With mahanili and rocana, mixed with milk, alkaline 
substance, one should write the name of the person concerned, hold it 
in his person uttering a mantra. Or, the name so written should be kept 
in water with which he should bathe and which he should drink. 

One, facing northward, should write the name of the intended per- 
son with vermilion powder and worship it properly. 

One should draw a Cakra with rocanas, and throw it into milk. 

One part of rocana and one part of kwmkuma are to be mixed with 
sandal-paste. The mixture should be used as tilaka. Then a mantra is to 
be recited 108 times. 

Any one of the following substances, duly consecrated with man- 
tra recited 108 times, should be given to the intended person: betel-leaf, 
incense, flowers, fruit, curd, milk, ghee, cloth, camphor, musk, clove, 
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One should write on a birch-leaf with rocand, aguru, and 
kumkuma, the name of the city, country or any other intended region. It 
should be worshipped properly and put underground. Thus, the entire 
region can be brought under control. 

In order to bring a woman under control, one should take betel- 
leaves, with her name in mind, sitting on the bed in a lonely house 
where none else is present. Or, having recited a mantra for 108 times, 
one should drink water with the name of the woman intended. 

One can win the hearts of ali women, by the following method: 
one should face westward, write with sandal-paste the name of the in- 
tended woman and worship the goddess duly. 

(v) Vidvesana (causing enmity). Some methods for this have been 
laid down among the contents of the Tantrasdra. We state below the 
method as found in the Pranatosini. 

On a bhiirjapatra (birch-leaf) the figures of a crow and an owl are 
to be written with the juice of Karavira or Dhustiira. Then, writing the 
names of the persons concerned, along with a mantra, one should wish 
as follows—let there be enmity between those two persons like that 
existing between these two birds. The mantra in question should be re- 
cited 5,000 times. The worship of Mahakali is propitious in this con- 
nexion. 

With a mantra one should write the name-of the person concerned 
with cow’s urine mixed with the fluid extracted from the excretion of 
buffaloes and horses. Then it is to be thrown into Palasa flowers. 

(vi) Uccatana (expulsion). According to Pirmananda, painting the 
wing of a dronakaka (a kind of crow) in the middle with rocana (a pig- 
ment), it should be hung in the air. According to the Tanirasara, the 
name of the person concemed should be written on a neem leaf with the 
excretion of buffaloes and horses. The pen will be made of a crow’s 
wing. The mantra is—kakatundi dhavalamukhi amukam uccataya 
uccataya hrim phat. Fire should be brought from the cremation ground 
and fed with the wood of Dhustiira. Human oil or other oil should be 
poured into it. In this rite, goddess Dhavalamukhi is to be worshipped. 
After this the ashes are to be thrown on the enemy’s house. 

Another method is this. On a particular day a human bone measur- 
ing four argulas is to be collected. On it the name of the enemy is to be 
written at the end of night. Then the bone should be thrown into the 
principal residential house of the enemy. 
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(vii) Mahahani-karana (causing great mischief). Facing westward 
one should worship a black Cakra uttering the name of the intended 
person. 

It should be noted that rites are prescribed also for counteracting 
the effects of hostile magic. These consist in japa, and propitiation of 
goddess Annaptima with various dainty dishes, etc. 

Santi, VaSikarana, Stambhana, Vidvesana, Ucc@tana and Marana 
— these six together are called Satkarma in the Tantrasara. 


NOTE 


1. Enumerated in connexion with the contents of the Pranatosini. 
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XI. Tantra Vis-a-Vis Bengali Cultural Life 


Bengal may not have been the birth-place of Tantra, as is supposed 
by a section of scholars. Nevertheless, the fact remains that the soil of 
this region was very favourable for the growth and spread of Tantrism. 
Tanwic practices permeated the society of Bengal. The religious rites of 
this province were deeply hued with Tantra. The worship of Kali, in 
accordance with the prescriptions of Tantra, became popular not only 
among the upper classes, but also among the common folk. Tantric rites 
to ward off evil, ensure welfare and cause harm to enemies were widely 
practised. As we have seen above, Sanskrit scholars of Bengal wrote 
treatises on Tantra. 

In short, people thought of Tantra, dreamt of Tantra, talked Tantra, 
wrote Tantra, sang Tantra, and adopted Tantra for religious purposes. 

The Sanskrit works of Bengal, particularly the works of the follow- 
ers of Bengal Vaisnavism, show widespread influence of Tantras. 
Besides the ritualistic works on Bengal Vaisnavism,’ their great devo- 
tional, philosophical, theological and literary works are replete with 
references to, and quotations from, various Tantras, especially the 
Vaisnava Tantras. Of the works revealing Tantric influence, mention 
may be made of the Bhakti-rasamrtasindhu, Ujjvalanilamani and 
Samksepabhagavatamrta of Rupa Gosvamin, the Sat-sandarbha and 
Gopiala-campii of Jiva Gosvamin.? 

Some of the Puranas and parts of others are supposed to have been 
composed or compiled in Bengal. Among these works, some reveal 
profound Tantric influence.? Such Puranic works are: the Devi purana, 
Brhaddharma, Mahabhagavata, Devibhagavata, and the Kalika- 
purana, The Devi-purGna mentions several Tantras like K@latantra, 
Miulatantra, Bhuta-tantra, etc. It prescribes Tantric mantra, nyasa, 
mudra, etc. Meat and wine also are prescribed in certain cases. Like 
Tantra, it speaks highly of Kumari-pija. It also mentions magic spells 
like Kamika, Aparajita and Mrtyufijaya. In the worship of the goddess, 
it accords a higher place to even a qualified Sidra than one of a higher 
caste devoid of merit. According to it, the woman has an exalted posi- 
tion; it even provides for the worship of women. It allows even the 
people of such low classes as Candala, Pukkasa, etc., to worship the 
goddess. 

Like Tantra, the Brhaddharma-purana seeks to determine the 
proper guru. It describes, inter alia, the image of Kali, and provides for 
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her worship to the accompaniment of Malsi (i. 23) songs; these songs 
are devotional and suffused with Tantric ideas. It also contains (iii. 16. 
37-45) an eulogy of Kali. One of the appellations of this Purana is 
Saktasastra. The Mahabhagavata deals, inter alia, with the ten 
Mahavidyas, the creation of Chaya Kali, the origin of 51 Mahapithas. It 
is clearly a Sakta work. In it, Kali is Supreme Brahman and Para 
Prakrti. Purusa of threefold quality is created by her. The urge of 
Purusa for creation is due to the impetus provided by the goddess. This 
work appears to syncretise Vedic religion with the Tantric. The 
Devibhagavata is a Sakta work. According to it, the goddess is the 
highest Divinity, and is the Sakti of all other gods. 

The Kalika-purana describes Kali-pija in detail, and provides for 
the sacrifice of not only animals but also of men in her honour. 

The Vidvan-moda-tarangini, a Campi by Cirafijiva, a Bengali au- 
thor of the seventeenth-eighteenth century, deals with the Sakta as a 
prominent cult. The Sadukti-karnamrta of Sridharaddsa, an anthology 
of verses dating back to the thirteenth century A.D., contains several 
verses describing Kali in her various forms and activities. Of the au- 
thors of such verses, Umapatidhara is definitely a Bengali. Bhasoka, 
author of another verse, is supposed by some scholars to have been a 
Bengali. The authors of the remaining two stanzas, quoted anony- 
mously, may also have been Bengali. As the anthology originated in 
Bengal, it is but natural that Kali should figure prominently among the 
gods with whom verses are associated. 

In Bengali literature, the influence of Tantra is varied and wide- 
spread. As we shall see, even scholars, educated in western methods, 
were deeply influenced by Tantric ideas. The Caryapada, also called 
Caryagiti, Caryacarya-vini§caya, Bauddha Gan o Doha, which is be- 
lieved to have been composed about 1000 A.D., contains much that be- 
trays its indebtedness to the Buddhist Sahajiya cult. In certain portions 
of the work, the firm faith of the author concerned in nihilism is re- 
flected. Even its language resembles the sandha (or sandhya) bhasa of 
Tantra. In many cases, religious principles, influenced by Tantra, par- 
ticularly the Natha cult, have been mainly drawn upon by Bengali au- 
thors. In the Natha literature, some noted Bengali works are 
Manikcandra rajar Gan, Mayanamatir Gan, Gopicandrer Git, 
Goraksavijaya, etc. In the well-known Srikrsna-kirtana, which is pre- 
Caitanya according to some and post-Caitanya according to others, and 
is attributed to Vadu Candidasa, there is indication of the Tantric mode 
of Sadhana.s 
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In the Bengli Ramayana of Krttivasa, we find that, goddess Am- 
bika, whose help is sought by Ravana in distress, is Kali or Syama who 
figures prominently in Tantra. In the same work, the goddess, awak- 
ened and worshipped by Rama out of season, is no other than Kali. 
Krttivasa writes about the effect of the hymn, recited by Ravana, in 
honour of Ambika — 

asitavarana kali kole dasanan. 

After the goddess concealed one of the blue lotuses, with which 
Rama wished to worship Devi in autumn, 


Hanuman says — 
hena lay cite tomare herite 
parkaj harila kalil! 


[To my mind it seems that, to test you Kali took away the lotus.] 

The Meghanadavadha (canto V) of Madhustidana, Dasamaha- 
vidya of Hemacandra, the Kapalakundala of Bankima, Ma Na 
MahaSakti of Kaliprasanna Ghosh, the poems Savasa@dhana, Nacuk 
tahate Syama by Navinacandra and Vivekananda bear eloquent testi- 
mony to Tantric thought. The Dasa-mahavidya of Vijayakrsna, the 
great devotee of Mother Goddess, is another instance in point. Poet 
Surendranath Majumdar appears to have been influenced by the two 
Tantric principles of Siva-Sakti as well as by Purusa and Prakrti of 
Samkhya philosophy. He says in his poem entitled Mahila: 

Samsare ye dike cai, kari vilokan 

viparit dui bhav mela, 

* * * * 

hara-gauri-riip visve purus-prakrti! 

[Wherever I cast my eyes, I find that two opposite attitudes are 
manifest. In the world, there are Hara and Gauri, Purusa and Prakrti.] 

In his conception of Sarada, as the Universal Energy, in his 
Sarada-mangal and Sadher Asan, poet Viharilal shows his 
indebtedness to Tantric ideas. He writes — 

kabhu varabhay kare, 

cande yena sudha ksare — 

karen madhur svare abhay pradan, 

* * * 

dipta siirya hutasan 

dhvak dhvak du-nayan 

* 


* * 
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kabhu Gluthdlu keSe 

SmaSaner prantadese 

jyotsnay achen vasi... 

[Sometimes she grants boon and freedom from fear with her hand 
as though the moon exudes ambrosia. She gives freedom from fear with 
a sweet voice. Her two eyes shine like the blazing sun and fire. At 
times, she sits with dishevelled hair in moonlight on the outskirts of the 
cremation ground]. 

The poet was imbued with the idea of the complete form of the 
goddess as described in Purana and Tantra. At several places, he char- 
acterises her as yogeSvari. 

Viharilal appears to be affiliated to the Srividya- kula. The 
Latasadhana or Yogini-sadhana of Tantra have culminated in prema- 
yoga in his writings. The idea of prema may have come from the 
Vaisnava Sahajiya cult. The blissful state, acquired by a devotee from 
the realisation of Siva-Sakti, is referred to in the following lines of his 
Sadher Asan: 

tomare hrdaye rakhi, 

sadai Gnande thaki, 

@mar prane pirna candroday, sara diva rajani.' 

Satyadev Ghosh,’ a scholar-devotee, writes — 

ay ma sadhan-samare 

dekhvo, ma hare ki putra hare! 

Grohan kariye kalt-sadhana rathe, 

tap jap duta afva yute tate, 

diye jfan-dhanuke tan, bhakti-brahma-ban 

vasechi dhare*// 

[Come, Mother, to the battle of Sadhana. I shall see whether the 
mother or son is vanquished. Having climbed the chariot of Kali- 
sG@dhana, yoked to it the two horses in the form of tapasya (penance) 
and japa (repetition of mantras), and drawn the bow of knowledge, I 
have sat down holding the arrow of devotion and Brahma.] 

The main idea of Satyadeva is to transform the individual con- 
sciousness to Sakti-consciousness which again is to be realised as 
Mother consciousness. She is at once the giver of energy and the dis- 
penser of well-being. 

In recent times, Yatindranath Sen Gupta has composed a poem, 
called Bhikharini in his poetical work, entitled Triyama; the theme of 
the poem is the hunger-stricken goddess Kali. 
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Ravindranath sometimes betrays a penchant for an outlook on life, 
which resembles the Tantric view; the resemblance might, of course, be 
accidental. For example, we may quote the following lines: 

vairagyasadhane mukti se Gmar nay — mine is not salvation 
through renunciation. 

indriyer dvar ruddha kari yogasan, se nahe @mar — mine is not 
the yogic posture shutting the doors of the senses. 

It is a clear denial of the ascetic ideal of the orthodox Brahmanical 
religion. The same lust for sensuous enjoyment finds expression in such 
lines as Siinya vyom apariaman, madya-sama kariva pan —‘! shall 
drink like wine the limitless sky that is void. 

The Candimangala works clearly reveal the influence of Tantra, 
e.g. the work of Mukundarama (late 16th cent.), Dvija Madhava (late 
16th century). Works on Manasamangala, e.g. one by Ketakadas 
Ksemananda (17th cent.), Sasthi and Sitala mangalas, etc. also contain 
Tantric ideas. 

Bharatcandra’s Annanda-mangala’ has been deeply influenced by 
Tantra. His Vidyasundara*® also amply shows its indebtedness to 
Tantra. 

The Kalika-mangalas, composed by various authors, are clearly 
influenced by the Sakta cult. Dvija Radhakanta has characterised his 
Kalika-mangala as Syamar samgit (song in honour of Syam, i.e. Kali). 
The class of literature, known as Corer Paficali, in old Bengali, deals 
with goddess Kali as the divinity of bandits and thieves. The 
Tantrasara states that such a goddess, who originated in a Tantric 
mileu, used to be worshipped with Tantric rites. 

Quite a numberof works chiefly in prose, relating to Sahajiya cult, 
arose about the seventeenth and eighteenth centuries. Their very titles, 
Deha-kadca, Atma-jijfiasa, etc., hint at their contents. The Vaisnava 
Sahajiya cult obviously bears the deep impress of Tantra. Its philoso- 
phy of love is basically Tantric. The dualism of Siva-Sakti of Tantra 
finds a parallel in the dichotomy of Rasa and Rati in the Sahaja in the 
form of Mahabhava. Rasa and Rati correspond to Krsna and Radha 
respectively. Tantric Sadhana assumes energy in the woman and real- 
ises it. Again, it assumes and realises Sivahood in man. Likewise, the 
fundamental thing in the Mahabhava-sadhana of Sahajiya is the reali- 
sation of sva-riipa (own real form) in the ria. The svariipa of woman 
is Radha, and that of the male is Krsna. Maha@bhava arises out of the 
union of the pair established in Svariipa. The Natha literature of Bengal 
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shows that the Natha cult, which appears to have originated in Bengal, 
is deeply indebted to Tantra. . 

A large number of devotional songs, relating to Saka cult, bespeak 
Tantric influence and have enriched Bengali literature. Among the 
writers of such songs, the most famous is Ramprasad* who was at once 
a poet and a devotee. He was a follower of the Kaula way of Tantra. 
Kali, a form of Sakti, was his object of meditation. That he was a 
Sadhaka is proved even today by the paficamundi-sadhana-sana at the 
place called Siver gali at Halisahar, a suburb of Calcutta. His religious 
outlook appears to have been influenced by the monistic doctrine of 
Vedanta philosophy. He appears to have looked upon Kali as one Brah- 
mamayi Sakti behind all the diversities of the universe. The poetical 
work, called Kavirayijana, attributed to Ramprasad, is said to have been 
a part of his Kalika-marigal which is lost. Raja Krsnacandra of Nadiya 
was a composer of such devotional songs. His two sons, Sivchandra 
and Sambhuchandra and some other members of the family, notably 
Narachandra, Srigchandra and Nareschandra, have also left some songs 
for us. A few songs of such devotional strain are marked with the 
bhanita of Maharaj Nandakumar. The writers of such devotional songs 
can be broadly divided into two groups—one of Nadiya and the other 
belonging to Burdwan. Some songs were written by Dewan Raghunath 
Roy of Burdwan. Maharaj Mahatabchand of Burdwan was himself a 
composer of considerable merit. Of the Burdwan group, and indeed 
among all such song-makers, a very prominent figure was Kamalakanta 
Bhattacharya. 

These devotional songs, particularly those of Ramprasad, have a 
charm peculiar to themselves. Their devotional fervour gives rise to 
rapturous delight in the mind of the devotee and contain immense emo- 
tional possibilities. Ramprasad exquisitely portrays the Matr-bhava 
(motherhood) of the goddess, and gives a delicate expression to the 
Vatsalya-bhava of the devotee whose childlike appeal to the mother 
Stirs the soul. It should be noted that the sentiment of tender devotion, 
called up by Ramprasad, is in contrast to the terrible aspect of Mother 
as found in king Suratha’s worship of Adya Sakti in the Devi- 
mahatmya. 

It should be noted that the Tantrikas and Vaisnavas of Bengal exer- 
cised mutual influence, that of the latter on the former being more 
marked. A few writers even attempted a fusion of the two with a view 
to removing conventional intersectarian animosities. The Vaisnava 
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poet, Candidasa, used Tantric imagery and referred to the Tantric idea 
of Satcakra-sadhana,’ In his Kali-kirtan and Krsna-kirtan, Ramprasad 
reveals his deep indebtedness to Vaisnava ideas. He imitates not only 
the style and imagery of Vaisnava poems, but also attributes to the 
goddess the characteristics of Krsna as revealed in his Vrndavana-lila. 
Thus, he depicts the gostha, ras, and milan of Bhagavati. The placing 
of the flute and cows’ goad (pa@canbadi) and the imagery of a female, 
grazing cows, have exposed him to sarcastic comments,'° no doubt. 
Yet, here, as in Agamani songs, the adaptation of the popular 
Vaisnavite ideas was not without a purpose; it was not merely an effu- 
sive outburst. Apart from the fact that, in the highest form of devotion, 
the devotee loses all distinctions of names and objects, there were 
Ramprasad’s solicitations for bringing about rapprochement between 
the two warring sects. A typical example of this attempt of doing away 
with all distinctions between Visnu and Sakti, Krsna and Kali is fur- 
nished by the following quotations: 

prasad bhane abhedjfiaine kalariipe meSamesSi! 

ore eke pajic paficei ek man karo na dvesa-dvesil! 

kali hali ma rasvihari 

natavar-ve§e vrndavanel 

(Prasad says—thinking of non-difference, there is intimate mixing 
with black form. O man, in one there are five, in five indeed is the one. 
O mind, do not indulge in hatred. Mother Kali, thou hast become 
Rasvihari (i.e. Krsna) in the guise of the master-dancer at Vrndavana.] 

Ramprasad identifies Kali with not only Krsna; according to him, 
she is the one principle which is manifested in the forms of different 
deities. He sings — 

ai ye kali krsna sivram-sakal Gmar elokesi/ . 

[That Kali of mine, with dishevelled hair, is all, viz. Krsna, Siva 
Rama.) 

A few specimens of devotional songs, betraying Tantric ideas, are 
given below: 

kalibrahma jene marma 

dharma karma sav chedechil 

satcakra-rathmadhye $yama ma mor viraj kare! 

tinti kachi kachakachi bandha ache miladharel/ 
hrtkamalmajce dole karalvadani Syama 

* 


* * 
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ida pingala nama susmna manorama 

tar madhye gantha Syama brahma sanatani O ma. 

[Having known the quintessence that Kali is Brahman, I have 
given up all dharma (religious practices) and karma (action). My 
mother Syama, resides in the six-wheeled chariot. Three strong ropes, 
Near one another, are tied in Muladhara (see Glossary). The fierce- 
faced Syama swings in the heart-platform. (The Nadis), named Ida, 
Pingala and the pleasing Susumna; into these is stuck the eternal 
Syama who is Brahman, O Mother.) 

— Ramprasad 
tumi cit-abhimukhi karyahetu cit-vimukhi 

cidanande piche rakhi citt@nande unmadini/ 

tyajya kara nirvikare mahat hate ahamkare 

srsti kara savikare vikar riipinil/ 

[You are turned towards consciousness, for the sake of work, 
turned against consciousness. Keeping the joy of consciousness behind 
you are mad in the joy of mind. Give up Nirvikara (the changeless) 
from Mahat to Ahamkara, O (Mother) with the form of change, create, 
what has change.] 

— Rasik Ray 

Syama ma ki amar kala re 

ore SyGma ma ki Gmar kalo/ 

loke vale kali kalo — 

Gmar man to mane na kalo— 

kalorupe digambari hrdipadma kare Glo/ 

[Is my mother Syama black; O, is my mother Syama black? People 
say that Kali is black, but my mind does not admit blackness. The 
naked one, with her black form, illumines the heart-lotus.] 

— Kamalakanta 
tirthe gaman duhkha-bhraman, man uc@tan hayo nare 

tumi Gnanda-trivenir snane, Sital hao na miuladharel/ 

[Visiting a holy place is painful travel; O mind, don’t be restive. 
Why do you not be cool by bath in the Triveni of bliss in Muladhara 
(see Glossary) ? Note: Triveni is the name of the confluence of rivers 
Ganga, Yamuna and Sarasvati at the holy place called Prayaga (in 
Allahabad). The author appears to hint punningly at the terminal point 
of the three Nadis, Ida, Pingala and Susumna at Miladhara.) 

: — Kamalakanta 

Attempts at syncretism are found also in the following: 
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Jana na re man param karan Syama kabhu meye nay/ 

se...kakhan kakhan purus hayll 

kabhu bandhe dhada kabhu bandhe ciidi... 

haye elokeSi kare laye asi... 

vrajapure asi vajaiya vanSi... 

[O mind, you know not that Syama, the Supreme Cause, is never a 
woman. She sometimes becomes a man, (and) sometimes ties a dhada@ 
(strip of coth fastened round the lions) and sometimes ciida (diadem). 
Having dishevelled hair and holding a sword in hand, coming to Vra- 
japura (Vmdavana) and playing on the flute...) 

— Kamalakanta 

In some works of the Paricali class also, we find the same 
tendency. In Dafarathi Raya’s Parica@li, we have the following: 

kunjakanane kali, tyaje van$i vanamali, 

Syam Syama bhed kena karare jiv bhrantall 

bhuvan bhilali go bhuvanmohinil 

miladhare mahotpale vinavadya-vinodinil! 

Sarire Sariri yantre susumnadi traya-tantre 

gunabhede mahamantre tinagrama-sancarinil! 

adhare bhairavakar saddale Srirag ar 

manipurete mallar vasante hrt-prakaSinil/ 

viguddha hillolasvare karnatik ajnapurel! 

tal man lay sure trisapta surabhedini/! 

[Vanamali (Krsna), giving up the flute, is Kali in the bower forest. 
O confused creature, why do you discriminate between Syama and 
Syama? O Goddess, taking delight in playing the lute in the great lotus 
of Miladhara (see Glossary), O enchanter of the world, you have 
charmed the world. You are moving in the three villages, with the great 
mantra which is different in accordance with the difference of qualities, 
in the three strings of Suswmna in the body-machine. You are of the 
form of Bhairava (raga) in Miuladhara, in the satdala (six Cakras) 
Sriraga, Mallara (raga), in Manipura (see Glossary) and the revealer 
of heart in Vasanta (raga). In Hillola note in the Vifuddha (Cakra) and 
in the Karnata (raga) in the Ajnacakra you distinguish between thrice 
seven (i.e. 21) melodies in tala (beating time), mana (measure), laya 
(time) and sura (melody).] 

— Nandakumar 

Kali Mirja (Kalidas Chatterji), well known for his tappas and 
Syama-samgita, follows the tradition of Ramprasad with a considerable 
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degree of success. The following lines are quoted from one of his 
songs: 

Gre man tui maje yare kalipada-sudharase 

caturvarga phal pavi mukta havi bhava-pasel 

[O mind, plunge into the ambrosia of K4li’s feet. (Thus) you will 
get the result of the four ends of life (and) be liberated from the snare of 
existences (or, rebirths.)] 

A class of versifiers and singers in Bengal was known as 
Kaviwalas. The Kavi-songs began to be composed as early as the eight- 
eenth century or even a little earlier. But, the period of its luxuriant 
growth extended between 1760 and 1830 A.D. One of the several top- 
ics of Kavi-songs was Malsi which means songs on Radha-Krsna and 
other deities. Vaisnava influence on the Kaviwalas was predominant. 
But, they also wrote on Sakta and Tantric themes. Lalu Nandalal, a 
well-known Kaviwala, composed songs on the common theme of the 
identity of Krsna and Kali.'? About the glory of Devi, Raghunath Das 
sings — 

tomar apar lile, 

Gvar Suni sita uddharite, abhay diye akalete, 

lankapure raghunathe, Gpani saday holell 

{Your sport is endless. Again, I hear,.to rescue Sita, granting 
freedom from fear out of season to Raghunatha (i.e. Rama) in Lanka, 
you yourself became kind.] 

Anthony Phiringi, another famous Kaviwala, sings — 

ma ravan raja antimkale raghunather ranasthale 

durga vale dekechila vadane, 

tavu tar pane phire caili ne, 

tar duhkha bhavii ne. 

[O Mother, King Ravana, at the final hour, in the battlefield of 
Raghunatha, called (Thee) as Durga with his mouth. Yet, Thou didst 
not look back at him, didst not think of his misery.] 


Nilmani sings — 

ma hararadhya tara, 

tomar nam, moksadham, tantre Sunte pail 
* * * 


tumi (Gra, tvam trigunadhara 
* * * 
tara go ma keval gangajal afijali kare 
manase naivedya kare, 
diva ma tor caran dhare, nirmal gangajal/! 
(ex6) ate 
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{O Mother Tara, adorable to Siva, I hear in Tantra that your name 
is the abode of salvation. You are Tara in whom flows the stream of 
three qualities. O Mother Tara, with only a handful of Gariga-water and 
making Naivedya (eatables offered to a deity) of the mind, I shall hold- 
ing your feet, offer the clear water of the Ganga.] 

There are many Bengali patriotic songs composed by different 
persons. These began to be composed about the middle of the 
nineteenth century when the spirit of nationalism inspired many a Ben- 
gali patriot. In these songs, the native country is looked upon as mother 
(deSa-mitrka) and Sakti (Energy). These are clearly influenced by the 
Sakta cult. In some of them, the influence of Tantra, particularly of Kali 
as conceived in Tantra, is discernible. Bahkim Chatterji (1838-1894 
A.D.) was, perhaps, the first noted Bengali litterateur who sang such a 
patriotic song. His famous Vande Mataram song enthralled countless 
people, and provides inspiration even today. D.L. Roy was the next 
great figure who eulogised DeSa-matrka. We quote below a few songs 
which bear clear evidence of Tantric inspiration. 

cala samare diva jivan dhali — 

jay ma bharat, jay ma kali! 

Rana Pratap — D. L. Roy 

[Let’s go, we shall lay down our lives in battle. 

Victory to Mother India, victory to mother Kali.) 

Smasan to bhalavasis ma go, 

tave kena chede geli? 

eta vada §masan 

e jagate kothay peli? 

Asvini Kumar Datta 

(Here the author is extremely pained at the miserable condition of 
the country groaning in thraldom of the foreign rulers. He looks upon 
Kali as the Presiding Deity of the country. It means — Mother, you 
love ‘the cremation ground. Then, why have you deserted it? Where 
have you got such a huge cremation ground in the world?) 

j@go go, jago janani/ 

tui na jagile Syama 

keha jagive na ma, 

tui na nacale karo 

nacive na dhamanil 

Mukunda Das 
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(Mother, wake up, wake up. O Syama, unless you awake, none will 
awake. Unless you make people dance, the vein of none will pulsate.] 

The popular folk songs, called Bail’ gan, bear the indelible im- 
print of Tantric ideas of the Sahajiya type. A few Baiil songs, contain- 
ing Tantric ideas, are quoted below: 

1. gurur hater pradip laiya 

dekhare athai guhay vaiya 

@tmayoge sacet haiya 

tave param maram pavil 

(dekhvi) saras daras hrdmajhare 

(var) apar caudda bhuvan-pare! 

yogalila tor sahasrare 

Gtma-natma bhed ghucavi. 

[Taking the lamp of the preceptor’s hand (and) sitting in the fath- 
omless cave, look. Being conscious of self-yoga, you will get the 
greatest secret. (You will have) the sight of the delightful (one) in the 
midst of the heart (again) at the end of the boundless fourteen worlds. 
your Yoga-sport in Sahasrara (see Glossary); you will put an end to the 
discrimination between the soul and non-soul.] 

(Attributed to Adyanatha) 
2. ye Gche saddale, tare lao ulta kale, 

yadi se yay dvidale 

uthve jvale vatil 

[Take him, who is in the six-petalled (Cakra, i.e. Svadhisthana- 
Glossary), in the reverse machine. If he goes to the two-petalled one, 
then the lamp will start burning.) 

3. mrnal haoyar gati, trigun-dharini Sakti yathay vasati 

t@re jagale yoganidra, sadhyadhan vadhya hay! 

_ _ if the movement of the breeze of the lotus-stalk, where resides 
Sakti, possessed of three qualities, be awakened, then Yoga-nidra (see 
Glossary) (takes place and) the accomplishment of the desired object 
comes under control.] 

(Attributed to Haiide Gosain) 
4. $ata kimva sahasra dal 

rasa-rati kare calacal 

Avidalete sthiti vidyut-Gkrti 

saddale se to sattattva hay, 

dasam dale mrnal — gati ganga vay 

tira-dhara tar Srigun vicar 

lalan vale guru anusar! 
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[Hundred or thousand petals—the delight of charm makes move- 
ment. (Its) stay is in the two-petalled one in the form of lightning; in the 
six-petalled (Svadhisthana Cakra) it becomes the sixfold principle. In 
the ten-petalled (Manipura cakra—see Glossary), the Ganga of the 
movement of lotus-stalk flows. Its flow, along the bank, is the consi- 
deration of Sriguna (the three qualities of Sakti?). So says Lalan 
according to his preceptor.] 

5. tii tare dari keman kare 
* * 

jane seiiadi Siks@ yara 

dharle dharte pare taral 

Gge caturdale dhar ge goda 

saddale lagva joda 

rasik havi tora/ 

[How shalt thou catch him? 

* * * 


Those, also possess the knowledge of the penetration of Cakras, 
may catch if they like. At first, go and catch hold of the root in the four- 
petalled (Cakra, i.e. Miladha@ra—see Glossary); (then) there will be 
union (or joining) in the six-petalled (Cakra, i.e. Svadhisthana) (and) 
you will be possessed of delight.) 

6. dvidale triveni-mahatirthadhame 

SaSGnkaSekhar gauri laye vame 

nirakhi nayane sei radhasyame 

Gnandasalile bhase anuksanl! 

[In the two-petalled great holy place of Triveni (i.e. Ida, Piigala, 
Susumna), the moon-crested (Siva), with Gauri on his left, seeing that 
(couple of) Radha and Syama, floats in the water of joy at every mom- 
ent.] 

7. miladhare caturdal padma-pare 

sapini nidrita chila nataSire 

doleri golete jagiya Sihari 

uccamukhe preme kare niriksani/ 

[On the four-petalled lotus in the Mialadhara, the female serpent 
was asleep with its head bent low. In the tumult of swing, having awak- 
ened being horripilated looks on in love with its upturned face.] 

8. na jene gharer khavar takio kene Gsmane 
cand rayeche cander kole isan kone 
prathame cand uday daksine 
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Suklapakse ase neme vame 
avar dekha krsnapakse 
kirupe yay daksine! 

* * * 


khunjile Gpan gharkhana, 

tumi pave sakal thikana. 

[Without knowing the news of the house why do you look at the 
sky? The moon is in the lap of the moon in the north-east comer. At 
first, the moon rises in the south; it descends to the left in the bright 
fortnight. Again, see how it goes to the right in the dark fortnight.] 

* * * 


If you search your own house, you will get all whereabouts.] 
‘ (Lalan Phakir) 
9. susumna dhariye mrnal vahiye, utha sei padma’ pare 
* - * 


ripasray kari, cal adhah chadi — 
rip dhare cal manipure! 
(Holding the Susumna and procecding along the lotus-stalk, get 
upon that lotus. 
* * * 
Resorting to form, proceed leaving the bottom. Assuming form go 
to Manipiira (see Glossary).] 
10. guru, tumi tantrer tantri, 
guru, tumi mantrer mantri, 
guru, tumi yantrer yantri 
* * * 


Gmar janma-andha man-nayan, 

guru, tumi nitya sacetan, 

caran dekhva @Say kay lalan, 

jnian-afijan dao nayanel 

[O preceptor , you are the possessor of Tantra; you are the 
possessor of Mantra; you are the possessor of Yantra (diagram used in 
Tantric rites; sce illustration v). 

* * * 

My mind’s eye is blind since birth. O preceptor, you are ever-con- 
scious. In the hope of sceing the feet, Lalan says — give the collyrium 
of knowledge in my eye.] 

(Lalan) 
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11. amavasyay candra uday, 

dekhte yar vasana hrday, 

lalan vale theko saday — 

trivenite theko vasel 

[To one, whose heart’s desire is to see moon-rise in the new moon, 
Lalan says — always keep on sitting over Triveni (ic. Ida, Pingala, 


Susumna). 
(Lalan) 
12. sada cakra pare Gche adi vidhan, 

tate pirna rekhe sola kala 

bhed kare sapta tala, 

tar upare kare khela kalacand! 

[Over the six Cakras is the primeval precept. Keeping it full with 
sixteen digits (and) penetrating seven storeys, upon that plays 
Kalacand.] 

(Lalan) 

The following are some of the exquisite lines of Nazrul Islam, 
which echo Tantric sentiments: 

1. Gmar hrday adhik rana mago, ranajavar ceyel 

[O Mother, my heart is redder than the red Java (flower).] 
2. ore sarvanasi mekhe eli e kon culor chai, 

SmaSan chada khelar tor jayga ki ar nai? 

[O all-destroying lady, you have come besmearing (your body) 
with the ash of which hearth? Have you got no other playground than 
the funeral place.] 

3. kalo meyer payer taay, dekhe yare Glor nacan!/ 

[See the dance of light under the feet of the dark girl.] 

4. bal re java bal, kon sadhanay peli Syama mayer caran tall 

[O Java flower, say, by what penance have you got the soles of the 
feet of Mother Syama?] 

5. Smasane jagiche Syama, antime santane nite kole/ 

[Syama is keeping awake in the funeral place in order to take (her) 
children into her lap at the end.] 

The idea of Cari Candra (lit. four moons, i.e. four states of mind), 
found in some Baiil songs, and the concept of Candrabheda according 
to some, echo the Tantric conception of mental discipline and 
Cakrabheda." 

Tantra as religion influenced the conventional religious practices, 
tites and customs of the Bengalis. The wide use of mandalas, mudras, 
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yantras and the cryptic and mystic syllables in the religious rites of 
Bengal is a clear proof of the penetration of Tantra into the social and 
religious life of this province. Durgotsava, the greatest festival of Ben- 
gal, is marked by Tantric practices. The Sabarotsava on the Dafami 
day of the Pija, in which people are required to besmear their bodies 
with mud and leaves and abuse one another in filthy language, appears 
to indicate the degeneration of Tantric practices. Similar indication is 
found in a provision in the Brhaddharma-purana which is, in all 
probability, a work of Bengal. Regarding some vulgar words, it pro- 
vides that these should not be normally uttered before others. But, on 
the occasion of the autumnal Durga worship, these should be uttered 
except in the presence of one’s mother, sister and a female disciple not 
initiated to Sakti-mantra. 

Raghunandana, the celebrated social leader of this land, recognised 
Tantric initiation (diksa) which has since been regarded as indispen- 
sable for full spiritual training. 

The Vaisnavas freely adopted Tantric elements in their rites and 
practices. The Haribhakti-vilasa, the most authoritative work on their 
rites and customs, openly acknowledges debt to Tantra, among other 
works, in his prescriptions. In matters of diksa, puja and certain duties, 
the author draws upon Tantra as on Smrti, Purana, etc. At several 
places, he refers to this Sastra by such general terms as Tantra, Agama, 
Nigama, Paficaratra, etc., while at others, he specifically mentions such 
Tantric works as Kramadipika, Gautamiya Tantra, Trailokyasammo- 
hana Tantra, Narada-pancaratra, Rudra-yamala, Visnu-yamala, 

radatilaka, Saivagama, Hayasirsa-pancaratra, etc. Tantric diagrams, 
circles, spells, mudras, nyasa, etc., find prominent places in the work. 
Twenty types of Tantric mantras have been recognised by the author. 
He dwells on the Tantric mode of diksa (initiation) besides the Puranic. 
The Vedic mode was the most ancient one. He also accepts the Tantric 
mode of bath besides the Vedic. In Vilasa V of the work, he deals 
mainly with the Tantric method of the daily worship of Gopaladeva. He 
follows the Gautamiya Tantra for the modes of meditation and worship 
at the three junctures of the day (trisandhya). The main subject of 
Vilasa XVII is the Tantric rite Puragcarana's which is an essential 
prerequisite of mantrasiddhi (successful attainment of mantras). In this, 
he takes the Kramadipika as the principal authority. After the manner 
of Tantra, it prescribes the worship of the sixteen Matrkas before the 
consecration of images. 
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The Satkriya-sara-dipika, another work on Vaisnava rites and cus- 
toms, also utilises Agama, Yamala, etc. The Rudra-yamala is a 
prominent Tantra drawn upon by its author. In almost all of the sacra- 
ments, dealt with in it, Tantric mantras have been copiously used. 

In Bengal (including the present Bangladesh), there are many 
centres of Sakti-worship, including some pithasthanas. Some of these 
are: Mehar, KiriteSvari, Kankalitata, Tarapitha, Kalighat, Bhavanipur, 
Serpur, etc. 

Of the above places, Kalighat is very well-known, and has a long 
history. Thousands of devotees throng the temple of Kali every day, 
particularly on days regarded as very auspicious for Kali-worship or for 
Kali-darSana. Situated at the south-western fringe of old Calcutta, it is 
one of the fifty-one pithas. It is said that a toe of the right foot of the 
dead body of goddess Sati, cut into pieces by Visnu, fell here. Here, the 
deity is Kali and Siva or Bhairava is Nakuliga, NakuleSa or Naku- 
leSvara. It should be noted that this place is not mentioned in any work 
of ancient times, dealing with holy places. The earliest reference to it, 
as a renowned holy place, occurs in some Bengali works dating back to 
17th-18th centuries, e.g. Kalikamangala of KaviSekhara, Anadi- 
mangala of Ramdas. The art of Pata or pictures, which has been in- 
spired by the temple and the deity, forms a class by itself. Makers of 
such patas, known as Patuyas, are widely known among the lovers of 
art. 

The Tantric way of life and the Tantric mode of sadhana were 
resorted to by certain Bengali families. Generations of members of such 
families used to cling to this mode as a precious heritage. For a good 
span of time, the scions of these families enjoyed great reputation and 
prestige among the people. They were held in high esteem by those 
who set store by religious practices. One such family is known as Sar- 
vavidya-vamsa. The most prominent Sadhaka in this family was 
Sarvananda.'* 

Another such family was resident of village Katihali in Netrakona 
subdivision of the Mymensing district of Bangladesh. It is known by 
the name of Purnananda Paramahamsa Parivrajaka (c. middle of six- 
teenth century) who is reported to have been a Tantric sddhaka of a 
very high order. He composed quite a number of works on Tantra. 

Some other families, well-known for Tantric Sadhana, are the 
descendants of Ardhakali, Bhattacarya family of Medtala, the group of 
premikas of Andul, etc. 
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There were some Bengali adherents of Tantra who initiated a 
number of disciples. They devoted their energy to the study of Tantras 
and the Tantric mode of sadhana. The greatest of these figures is 
Ramkrishna Paramahamsa whose disciples included the famous scho- 
lar-preacher, Svami Vivekananda. The most noteworthy feature of 
Ramkrishna’s religious thought is that he used to look upon K4li as the 
Supreme Being. According to him, She is the symbol of unity among 
the diversities of the phenomenal world. Among those who came into 
close contact with Ramkrishna, Girls’ Ghosh was very deeply influ- 
enced by Tantra. 

It is believed by some that Kesab Sen, founder of Navavidhan 
Brahma Samaj, having come into contact with Ramkrishna, took to the 
worship of Kali. Other well-known Tantric Sa@dhakas were 
Ratnagarbha, popularly known as Gosdin Bhattacharya, Vama 
Khyapa.’” Ratnagarbha is said to have been the spiritual preceptor of 
Cand Ray and Kedar Ray, famous among the Vara Bhuiftyas (Chiefs) 
of Bengal who flourished towards the end of the sixteenth century. A 
follower of the Viracara form, he is stated to have attained Siddhi in 
the temple of goddess Digambari at Mayaisar in Dacca district. 
Vamacarana, known as Vama Khyapa, was born about the middle of 
the nineteenth century in a Brahmin family of a village in the district of 
Birbhum in West Bengal. He attained Siddhi at Tarapitha, a well- 
known centre of Tantric worship, near his native village. It should be 
noted that a lady, generally known as Ardhakali,'* attained considerable 
fame as a follower of the Tantric mode of sadhana. This in brief is the 
anecdote associated with her. She was daughter of Dvijadeva, a tradi- 
tional Sanskrit scholar of village Panditbadi (Pargana Alapsing) in 
Mymensing district of Bangladesh. She was married to Raghava, a 
pupil of Dvijadeva. After the marriage, the usual pakasparsa 
(=boubhat) was held at Raghava’s house. While the newly married girl 
was serving food to the guests, a gusty wind blew off her veil. The girl 
naturally felt uncomfortable. But, both her hands were engaged, and 
could not be used to set the veil in the proper position. Then, two more 
hands emerged from her body, and the needful was done. Thencefor- 
ward this miraculous girl had been known as Ardhakali and much 
venerated by the people. Her family came to be known as Ardhakali- 
vam$a. 

In village Ksiragram in Burdwan (West Bengal), there is a very 
ancient Kali temple. The story goes that goddess Kali, whose image is 
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installed there, assumed the form of a girl, introduced herself as 
daughter of her worshipper and got conch-bangles from a dealer. The 
place is a holy spot to devotees. 

Kudi Ma is known to have been the human incarnation of Kali in 
village Tilak on Khulna-Bagerhat railway in Bangladesh. 

The sceptic may not place any credence on these anecdotes. Never- 
theless, these testify to the Tantric influence among the mass of people; 
Kali is a Tantric deity. 

Among the individual Tantric Sddhakas, we should mention also 
Satyadev Ghosh and his disciple, the famous Vijaykrsna. 

Our treatment of this topic will remain incomplete without a 
Teference to the world-famous Aurobindo Ghosh. He appears to have 
been considerably influenced by Tantra. Tantric rites and rituals were 
not his concern. The philosophy of Tantra, particularly Tantric 
Sadhana, played a great role in moulding his spiritual life. The quin- 
tessence of the Yogic sadhana, taught by him, is founded on Tantra. 
The main teaching of Tantra is k@ya-sadhana, to make the body fit for 
the abode of God. With it is inextricably bound up the ideal of the 
fusion of bhava (being) and nirvana (liberation), of bhukti (enjoyment) 
and mukti (salvation). Ghosh also teaches this ideal; he advocates the 
complete transformation of one’s being for the purpose of divine life. 
Tantra prescribes the drinking of divine Somarasa. Ghosh holds that 
the flow of this divine juice pervades the universe as the divine lustre, 
divine bliss. One has to prepare oneself for receiving it. After getting it, 
one tastes divine life. Like Tantra, Aurobindo teaches us @dhara-Suddhi 
which means the purification of the body and the mind. He looks upon 
Divine Mother as the Supreme Being to whose will one desiring to 
reach the goal shall surrender oneself completely and unconditionally. 

The Sméarta rites and customs of Bengal, dating back from medi- 
eval times bear the deep imprint of Tantra. We have already referred to 
Tantric diksa, prescribed by Raghunandana. Here we shall examine the 
extent to which the Smrti digests of Bengal were influenced by Tan- 
tra.’? Bhavadeva Bhatta, the upper limit of whose date is tentatively 
fixed in the third decade of the eleventh century, and who flourished 
probably before 1100 A.D.., is the earliest Bengali digest-maker whose 
works have survived. The prominent Smrti writers of Bengal, preceding 
the great Raghunandana and following Bhavadeva, are JimUtavahana, 
Aniruddha, the royal scholar Vallalasena, Halayudha, Sulapani, 
Brhaspati Rayamukuta and Srinatha Acaryacidamani. Govindananda 
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appears to have been a senior contemporary of Raghunandana or pre- 
ceded him by a short period. It should be noted that the influence of 
Tantra is more marked on later writers than on the earlier ones. As a 
matter of fact, no writer before Sulapani mentions a single Tantra, 
although traces of Tantric influence are noticeable in the pre- -Stlapani 
digests. Only a few works, among the many attributed to Sulapani, 
mention Tantra. Tantras have been mentioned by Srinatha, 
Govindananda and Raghunandana, the last one most profusely. 

The cause of Tantric influence on these works is not far to seek. As 
we have stated elsewhere, Tantra invaded every nook and corner of 
Bengal society. So, the social leaders could ignore it only at a great 
peril to orthodox Brahmanical rites and customs. Some scholars are of 
opinion that Tantra found its way into Smrti works through the medium 
of Puranas,” which constituted one of the authorities in socioreligious 
matters so that Puranic authority could not be accepted without 
recognising Tantra. This view does not seem to be tenable. It is be- 
lieved that Tantra had been exercising influence on Purana ever since 
the end of the eighth century A.D.?! In that case, pre-Salapani Bengal 
writers, who flourished in the period between the eleventh century and 
the fourteenth century, might have easily absorbed Tantric rites and 
customs. So, it seems that Tantra influenced Bengal Smrti not because 
of Puranas, but in spite of them. Social compulsion seems to have been 
at the root of the recognition of Tantra by the Bengal writers. 

The Haratattva-didhiti, by Harakumar Tagore of the famous 
Tagore family of Bengal, is a work on the various rites, rituals and 
practices of the Hindus. The author lays down the rules and regulations, 
and freely quotes the authority of various Tantras, Puranas, Smrti and 
other ancient works. The work deals, inter alia, with such well-known 
Tantric topics as Guru, Diksa Sadhana, Sadhaka, Saktas, Satcakra, 
Nydsa, Pranayama, Ydntra, Pithas, Japa, Kali-piija, PuraScarana, 
Pajica-tattva, Avadhiita, various Acaras, etc. The work is an index to 
the profound influence of Tantra on the religious rites. Had it been 
otherwise, the author would not have taken pains to consult and cite so 
many Tantras. 

It should also be noted that many festivals of Bengal are Tantric in 
character. Some such festivals date back to the fifteenth or sixteenth 
century. 

In an Appendix, we shall state the Tantras mentioned in the various 
Smrti digests of Bengal. 
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In the domain of Bengal sculpture, the influence of Tantra is wide- 
spread. Images of the various forms of Devi are scattered all over 
Bengal.” The image, found at Deulbadi in Tippera district, appears to 
be like the goddess described in the Sdradatilaka-tantra as Bhad- 
radurga, Bhadrakali, etc. Ugratara, worshipped at village Sikarpur in 
Bakharganj, is a Tantric deity. Many pieces of stone, with the figures of 
seven Matrkas engraved side by side, have been discovered in various 
parts of the province. The Matrkas are conceived as the energies of 
gods. 

There are countless images of the various forms of Kali in every 
nook and corner of Bengal. 

Besides Hindu deities, images of Buddhist Devis also exist in a 
good number. Mention may be made of Tara, Vajratara, Bhrkutitara, 
Parnasabari, etc. There are also statues of Heruka, Hevajra, etc. 


NOTES 


We shall deal with Tantric influence on such works later on. 
. For details, see $.B. Das Gupta, Obscure Religious Cults, etc. 
For the Puranas, supposed to have originated in Bangal, see the 
present writer's work entitled Samskria Sahitye Vangalir Dan, 
Calcutta. 
. For example, idapingalasusamana sandhi 

manpavan tate kaila vandil 
{ Ida, Pingala and Susumana are united, therein mind-wind was 
made captive.] 
Author of Sadhan-samar, published in three volumes in Calcutta. 
Vide Sakta-padavali (Calcutta University). 
See S.K. De, Bengali Literature in the Nineteenth Century, 
Calcutta, 1962, p. 420. 
The following lines of the Annada-mangala are interesting: 
Mrnaler tantumadhye sada ase yayl! 
prakrtipurusriipa tumi siksma sthill/ 
ke jane tomar tatva tumi vifvamill/! 
[Always it comes and goes through the lotus-fibre. In the form of 
Prakrti and Purusa you are subtle and gross: who knows the truth 
about you. You are the root of the world.) 
More eloquent testimony to Tantric influence is borne by the fol- 
lowing lines: 


bd ak 


os“ 


So 
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KauSiki kalike candike ambike prasida naganandinil 
Canda-vinaSini munda-nipatini Sumbha-Nisumbha-ghatini. 
{O Kansiki, Kalika, Candika Ambika, O daughter of the mountain, 
O destroyer of Canda and Munda, O slayer of Sumbha and 
Nisumbha, be pleased.] 
In the above lines, Kali has been identified with Durga. 
The following lines from the Kali-stuti_in Vidyasundara are typi- 
cally Tantric: 
Kali Kali Kalike 
Canda-munda-munda-khandi —khandamunda-malike, 
latta patia dirgha jatta mukta-keSa-jalike 
[O Kali, the beheader of Canda and Munda, wearing a garland of 
severed heads, with dishevelled long matted locks from which the 
mass of hair has been let loose.] 
In connexion with the boon given by goddess to Sundara, the poet 
writes : 
lolajihvi lak lak bhile agni dhak dhak 
kad kad vikata daSanil 
mukh ati suvistar srkkete rakter dhar 
Sava-Sisu Sravana kundall 

[The tongue is lolling, fire blazing in the forehead, fierce teeth are 
making a rattling sound, blood is flowing in the lips. The dead 
body of a child is very widely used as ear-ring.] 

8. For an exposition of Prasadi Samgit, see Virabhiimi, (new Series), 
Vol. II. 

9. kiva ka@rikarer Gjav karikuril 
Gr madhye chay padma rakhiyache piri!! 
Sahasrare hay padma sahasrak dal 
t@r pare manipur param Siver sthall/ 
[What workmanship of the craftsman! Into it, he has put six 
lotuses. In Sahasrara (see Glossary) there is a thousand-petalled 
lotus. On it is the Manipura (see Glossary), the place of Supreme 
Siva.) 
Lines quoted from Candidasa in Virabhimi (New Series), ii, p. 15. 
Which Candidasa is meant is not clear. 

10. For example, n@ jane tattva kantaler amsattva 
meye haye dhenu ki caray, etc. 
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[He does not know the truth (as one who says) @msattva prepared 
with jackfruit. Note: Amsattva is a preparation of the juice of man- 
goes dried in the sun.] 
— Aju Gosvami 

cf. agadhe vimale Suddhe satyatoye dhrti-hradel 
sn@tavyam manase tirthe sattvam Glambya SaSvataml/ 
[One should, having resorted to eternal spirit, bathe in the mental 
holy place which is fathomless, limpid, pure and a lake of fortitude 
in which truth is the water.] 

Mahabharata, AnuSsasana, III 3. 
tirtham param kim — svamano viSuddham! 
[What is the best holy place; one’s own pure mind.] 
Vide Pracin kaviwalar Gan, compiled by P.C. Pal, pp. 42-46. 
Kritivas calls her Ambika who is none but Kali, as stated else- 
where. 
The word is, perhaps, derived from Vatula (mad), some would take 
it to have been derived from Vyakula (Very eager). The 
corresponding Hindi word appears to be Vaura. He is a Bail who 
is mad for realising the proximity or favour of God who is full of 
love and is his: maner minus (the man most desired by mind). 
Bails form a class by themselves. Though mostly illiterate or 
uneducated, they are adepts in composing songs. With a single- 
stringed instrument, they go about singing songs in their own way. 
They do not observe caste-distinctions. Yet some of them belong 
to different Hindu sects, e.g. Kartabhaja, Sahaji, Balarami, etc. 
Some of them are Muslims of whom the most famous is Lalan 
Phakir (1774-1890). He is said to have been a Hindu by faith; but 
being orphaned in childhood he was brought up by a Muslim fa- 
mily. Their songs are a curious medley of Tantricism of the 
Sahajiya type, Sufism and Vaisnavism. On Baiils and their songs, 
see Tagore, The Religion of Man; Ksitimohan Sen, Bamlar Baill 
and his Lila Lectures. 
See H.C. Paul in Journal of Asiatic Society of Bangladesh, XVIII, 
No. 1. 
It consists of the following five rites: traikalika piija (worship of 
the deity at three junctures of the day), japa, tarpana (offer of liba- 
tions), homa (offering oblations) and brahmana-bhojana. 
For details, see under "Tantras of Bengal’. 
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17. 


18. 


19. 


23. 


For his life, see the Bengali books Vama Khyapa and Sri Vama-lila 
by J.N. Chatterji and H.C. Ganguli respectively. 

For her biography, see A.C. Mukherji, Ardhakali (in Bengali) and 
Raghava-dipika (in Sanskrit) attributed to Vigvadeva Acarya. 

On this question, see R.C. Hazra, ABORI, xv, Pts. iii-iv, and JHQ, 
ix, pp. 678-704. 

Also see the present writer's work, entitled Smrtisastre Vangali, 
Calcutta, 1368 B.S., Chap. V. 

See R.C. Hazra, Studies in the Puranic Records, etc. p. 262. 


. Ibid., p. 250. 
22. 


For such festivals and their antiquity, see C. Chakravarti, JHQ, 
xxvii. 
Vide R.C. Majumdar, Vangla DeSer Itihas, in three volumes. 
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XI. Tantra Vis-a-Vis Bengali Cultural Life 
Supplement 


Tantra and Sister Nivedits 

In connection with Tantric influence on the life of the people of 
Bengal, a word must be added about Sister Nivedita! (1867-1911). 
Although a foreigner, yet her relation with the Bengalis was so close that, 
for all intents and purposes, she was regarded as inseparable from the 
society of Bengal. While introducing herself, she would write - Sister 
Nivedita of Ramakrishna and Vivekananda. She was an ardent devotee of 
Kali. She hasdeftly analysed the conception of Kali in her celebrated work, 
entitled Kali, The Mother. Her speech about Kali, delivered in Calcutta, 
stirred the soul of the Bengalis, and generated in them a new enthusiasm 
and devotion to this deity. Many men and women became her disciples. 


Tantra and Tagore 

Rabindranath did not support outrageous and barbarous activities 
perpetrated on the pretext of Tantric rituals. His attitude of protest is clear 
from his dramatic compostion, entitled Valmiki-pratibha and Rajarsi. 
That he did not fully endorse the Tantric conduct is obvious from the 
following lines written by him: 

ye jati calena@ kabhu, tari patha-pare 

tantra-mantra-samhitar caran na sare/ 

‘Dui Upama’, 1302 BS. 

(The feet of Tantra, Mantra and Samhita do not move on the path of 

that nation which never moves forward.) 


More about Kali? 

At various places in Bengal (West Bengal and Bangladesh taken 
together), Kali is worshipped in images*, symbols‘ or trees.5 Besides the 
Kali image at Kalighat, Calcutta, there are several other renowned Kali 
images in West Bengal. These are 

the image at Birsimhapur in Birbhum district, the image of Ambika 
or the wooden SiddheSvari at Ambika-Kalna, the image of Mayda 

Kali at South 24 Parganas, the image of Bargabhima‘ at Tamluk, the 

image at Halisahar in North 24 Parganas district. 
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The popularity of Kali is not confined merely to the Hindu commu- 
nity. Even today, many Muslims, desiring to get over serious difficulties, 
offer piija to Kali. Some of them offer even goats which, instead of being 
sacrifice in the Hindu way, are set free. 

It is said that the renowned Kabiwallah, Anthony Firifigi, was a 
devotee of Kali. The song about Bhavani, which he used to sing before 
starting Kavigana, is as follows: 

bhajan piijan janine ma, jatete firingil 

yadi dayG kare taro more e bhave matangil! 

(Mother, I do not know how to serve or to worship; by caste I am an 
Anglo-Indian. O Matangi, it depends on your mercy to save me in this 
existence or earth). 

In central Calcutta, an established Kali image is called Phiringi Kali; 
it is said that the aforesaid Anthony used to worship it. 


Kalighat 

It is the most well-known place of Kali-worship in Bengal, and is 
regarded as one of the fifty-one Pithasthanas. It is said that the goddess's 
right toe fell on this spot. Curiously enough, there is no mention of this holy 
place in any old work. Comparatively late works on places of pilgrimage 
also are silent about it. The Tirtha-tattva of the famous scholar, Raghun- 
andana (16th cent.), of medieval Bengal does not refer to it. An oft-quoted 
line is Kalika variadeSe ca. It refers to Kali as the dominating deity of 
Bengal, but gives no hint about Kalighat. The Bengali poet, Mukundaram 
(16th cent.) is, perhaps, the earliest author to mention Kalighat in the fol- 
lowing line: 

Kalighater vandiva pratyaksa mahabala 

(Candimangala) 
It appears to be the earliest literary reference to Kalighat. In works like the 
Kalkamangala of Balarama Kavisekhara, Anadimangala of Ramadasa 
Adaka, Kalighat’ is mentioned among the prominent places where Kall is 
worshipped, and salutation to the goddess is written. These works date 
back to seventeenth or eighteenth century. 

Rathin Mitra informs? us that the present Kali temple at Kalighat was 
built by a Savarna landlord of Barisha, a suburb of Calcutta, in or about 
1809 A.D. In fact, however, this temple is the result of the renovation of 
the temple originally built in the 16th century. 
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Pithasthdnas 

Many of the Pithasthanas, mentioned in Puraina and Tantra, are Matr- 
pithas, In Bengal (including Bangladesh), there are the following Kali- 
pithas : CandraSekhara-Sitakunda in Cattala (Chittagong), Mehar in 
Tripura district, YaSoreSvari of Jessore, Bhavani or Aparna of Bhavanipur 
in Baguda district, KiriteSvari of Kirtikona in Mursidabad district, Mahabala 
Bhadrakali of Kalighat (Calcutta), NalateSvari of Nalhat Yodadya of 
Ksiragrama. 


K&li and Dacoits 

Inconnexion with Kali, itshould be noted that some dacoits of Bengal 
were worshippers of this deity. They used to invoke Kali before undertak- 
ing operation, and worshipped her with a portion of their booty. It is said 
that some of them resorted to human sacrifice for pleasing Kali. The stories 
of the dacoits, named Raghu, Vise, Buddho, etc. have become a part of the 
folk-tales of Bengal. Some of the notorious hide-outs of dacoits were at the 
following places in West Bengal: 

Kanchdapada (24 Paraganas, North) 

Moyndapur (Bankura-Visnupur), Bagati (Hughli), 

Singur (Hughli), Cakrapur (Arambag, Hughli), 

Bhatenda (24 Paraganas), etc.’ 


Syama-Sangita 

It should be noted, in connexion with songs about Kali, that She was 
not looked upon merely as Mother. In the poem, captioned ‘Kali the 
Mother; penned by Svami Vivekananda, in extreme anguish and agony, 
invokes" Kali symbolising Death. A portion of this poem, as translated by 
Satyendranath Datta, is as follows: 

nace tara unmad (@ndave-mrtyuriipa ma amar ay! 

karali ! karal namtor, mrtyutor ni§vase prasvase, 

tor bhim caran niksepe pratipale brahmanda vinase! 

Kali tui pralayariipini, ay mago, ay mor pasel 


Tantric influence on Caryipada 

The Cakra (nerve-plexuses) and Padmas (lotuses), conceived in 
Tantra to be within the body, are mentioned in the following line of the 
Caryapada, the earliest extant work in Bengali literature: 

eko so paduma, causati pakhudi (No. 10) 
The Tantric devotee aims at rousing Kundalini, slumbering in the base, 
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Miiadhara, and raising it to the apex, Sahasrara. The Caryapada also 
hints at directing the awakened Bodhicitta to the Mahasukhacakra: 


duhila dudhu ki bente samae (No. 33) 


Tantra recognises three principal Nadis : Ida on the left, Piigala on 
the right and Susumna in the middle. The vital breath and Sakti move 
through Suswmna. In the following lines, quoted from the Caryapada, 
there is the direction, according to the Buddhist Sahajiya doctrine, for 
resorting to the middle path of Sahaja after leaving the right and the left 


Sarkamata cadhile dahin vam mahohi 1 
niyaddi sohi dir ma jahil (No. 5) 

vam dahin capi mili mangal 

vatata milila mahasuha sanga/ (No. 8) 


Sculpture and Tantra 

In the realm of Bengal sculpture, impact of Tantra is noticeable in 
various images" of the goddesses mentioned in Tantra. The image at 
Deubadi, in the district of Tripura, reminds one of Bhadradurga and 
Bhadrakali mentioned in the Sdradatilaka. The image of Ugratira at 
Sikarpur, in the district of Bakharganj (now in Bangladesh), is a Tantric 
deity. The figures of the seven Matrkas, in many pieces of stone and 
terracotta found at several places, testify to the influence of Tantra; the 
Mairkas have been conceived as Saktis of gods. In the different nooks and 
comers of Bengal, there are countless images of Kali, the typical Tantric 
deity. Not only Hindu deities, there are many images of Buddhist deities, 
which bear the impress of Tantra. As instances, we may mention Tara, 
Vajratara, Bhrkutitara, Parnasabari, etc. Mention may also be made of the 
images of Heruka, Hevajra, etc. 


Architecture and Tantra 

Tantra made its impact on Bengal architecture too. There is a temple, 
dedicated to goddess HamseSvari, at Bansebriya (Vaméavati) in the 
district of Hughli, to the west of the Ganges, about fifty kilometers from 
Calcutta. A landlord, named Nrsimha Devray, who wasa Tantric devotee, 
planned this temple, and began its construction in 1799 A.D. It was 
completed by his widow in 1814 A.D. 


Google 


246 TANTRA IN BENGAL 


The interior of the temple is built like six Tantric Cakras. The deity 
has been represented as Kundalini which is rising upward. Besides the 
three principal Nadis, called /da, Pingala and Susumna, two other Nadis, 
called Vajrakhya and Citrini, have been shown by means of a ladder within 
the temple. The aforesaid deity is represented as seated on a lotus on the 
navel of Siva lying in a triangular Yantra (Tantric diagram). In the lower 
left hand of the goddess, there is a human skull, the upper right hand is 
shown in the pose of Abhayamudra. One of the two other hands holds a 
sword, and the remaining one clutches a conch-shell. The very name 
Hamsefvari is Tantric, Ham is a Tantric Bija, and Sa indicates Sakti, The 
union of Ham and Sa is considered to be the means of attaining the 
undimate goal. 


Painting and Tantra 

The art of painting, prevailing in Eastern India in the Pala period 
(c. 750 - c. 1155 A.D.), reveals the impact of Tantra. Some paintings, 
contained in manuscripts, reflect the model of Prajfiaparamita on the one 
hand, and faith in Tantra on the other. An example is furnished by the 
picture of Lokanatha, dating back to the 12th-13th cent. It is preserved in 
the posture of Ardhaparyanka. The right hand is in the boon-giving pose, 
and the left holds a lotus with stalk.'*Figures of deities in accordance with 
Vajrayana-Tantrayana, are painted in some Buddhist manuscripts of the 
11th-12th cent. Two manuscripts of Astasahasrika-prajfaparamita have 
been found; one of them dates back to the 39th regnal year or Ramapala c. 
1077-1120 A.D.), and the other to 19th regnal year of Harivarman. A 
manuscript of the PaficavimSati-sahasrika prajia@paramita harks back to 
the 8th regnal year of Harivarman.' These testify to Tantric inspiration in 
the domain of the art of painting. That the votaries of Tantra used to 
cultivate the art of painting is indicated by the paintings contained in some 
Tantric mansucripts or on their wooden covers, dating from the medieval 
period. Such a painting appears in a manuscript (1443 A.D.) of the 
Kalacakra-tantra. 

The well-known Pat paintings of Kalighat, Calcutta, originally 
centred around Kali and her temple. In course of time, however, many 
other motifs, besides Kali, were adopted by the artists. 


Minor religious sects influenced by Tantra'* 
Tantra has a philosophy. Rites and rituals are not all that Tantra 
teaches us. Justice Woodroffe (1865-1936), his preceptor, Sibchandra 
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Vidyarnava (b. 1860 A.D.) and Manmathanath Datta, among others, tried 
to bring out the philosophy of Tantras. But, most of the common people 
took the enjoyment of the five Tattvas (Pancamakaras as these are 
generally known) as the be-all and end-all of Tantric Sadhana. This 
attitude to Tantra reminds one of the fact that a girl, after listening to the 
story of the Mahabharata, remarked that the lesson, derived from it, is that 
a girl can marry five men. The inevitable result of the above attitude was 
levity, licence and lasciviousness that corrupted the society. 

About the horrible nature of the Tantric rites in the nineteenth-century 
Bengal, Ward has given a vivid picture in his work, A View of the History, 
Literature and Mythology of the Hindoos. Here is a brief account, accor- 
ding to Ward's Report, of the then society reeking and reeling with Tantric 
practices of incredible indecency. 

For the purpose of sucha rite, a woman would be brought to the chosen 
place. The devotees of the righthanded sect (daksinacari) would bring 
their own wives. Those of the left-handed one (va@m@cari) would select a 
woman from anyone of the following communities: 

barber, washerman, Candala, Muslim, etc. 

The woman, meant for the ritual, would be seated and worshipped with 
various articles including eatables of various sorts. After the worship, the 
woman would eat fish, meat etc.; and drink wine. The remnants of her food 
and drink would be put by the devotees into the mouth of one another ir- 
respective of caste. Then the woman was stripped of her clothes, and orgy 
ensued in which the first participant was the priest followed by others. 

Ward concludes his account by writing that very few people followed 
the precepts of the Sastras. They considered the ritual as a licence for 
enjoying wine and sex, etc. 

En passant, it may be added that some degenerated Tantras held out 
the hedonistic ideal embodied in such statements as vame rama ramana- 
kuSala daksine panapatram (to the left is a woman skilled in sexual 
intercourse and to the right a goblet). 

Ward has also cited examples of human sacrifice in Tantric worship. 

Areprehensible fall-out of the degenerated Tantric practices was what 
was known as Guruprasada. It is reported that a newly married girl would 
be, at first, enjoyed by the Guru, and then she would be allowed to lie down 
with her husband. 

Inspired by new values in the wake of the Renaissance in Bengal in 
the nineteenth century, some young men tried to eradicate the loathsome 
practices to which the gullible people resorted under the guidance of the 
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so-called Gurus who were unscrupulous, and exploited the devotees’ naive 
beliefs to fill their pockets. 

A funny incident in connexion with dealing a blow to the vicious 
system of Guruprasada, referred to above, may be related here. It is 
reported that a newly married girl was lying with the Guru on a bed under 
which a young man was hiding with a stick to teach a lesson to the Guru. 
While courting the girl, the Guru asked her to say Gmi radha tumi Syam (1 
am Radha, youare Krsna). As soonas he uttered it, the youngman pounced 
upon him saying - ei kandhe lathi balaram (here is Balaram with a stick 
on his shoulder). 

Here we shall briefly describe some little known or unknownreligious 
sects which were influenced by Tantra. It should be stated that corruption 
did not infiltrate into each and every one of these sects. Some of them 
adopted the liberal Tantric principles of giving women right to religious 
practices, denied in the orthodox Sastras, and doing away with the caste 
distinctions and untouchability which, according to Mahatma Gandhi, is 
abloton Indian society. Besides Tantra, the Sahajiya doctrine also appears 
to have produced considerable impact on them. 


Kartabhaja Sect 

A fairly large number of adherents were claimed by the sect in the 
eighteenth and early nineteenth century. 

One, Aulacand (d. 1769 A.D.), founded this sect, and preached this 
religion in the district of Nadiya. After his demise, one, RamSaran Pal, of 
Ghoshpada near Naihati, became the leader of this sect. He did not 
recognise caste distinction, and used to initiate both Hindus and Muslims. 
The adherents of this sect looked upon their Karta or Guru as God 
incarnate or the embodiment of Krsna. Low-class women would serve him 
even as Gopis are stated to have done towards Krsna. The influence of the 
Guru was so great that the devotees did not call their begetters father. To 
them, the Guru was the father of all. The conduct of the Gurus, as laiddown 
in contemporary newspaper (Somaprakafa, 1863 A.D.) is briefly as 
follows. 

Karia is lying on bed, surrounded by a host of women. Some of them 
are shampooing his feet, some rubbing sandal-paste on his body, while 
others are garlanding him. Some Kartas carry away the clothes of their 
female devotees, and climb trees. Devotees of all castes sit together for 
worship. The precepts of this sect are, of course, noble and point to a 
righteous way of life. Akshay Datta has remarked that immoral practices 
have eclipsed whatever good is there in the doctrine of this sect. 
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Ramavallabhi Sect 

One, Radhavallabha, of village Bansberiya in Hughli district of 
West Bengal, was the founder. In it, Krsna, Christ and Muhammad 
were regarded as equal, and the Gita, Bible and Quran used to be studied 
with equal reverence. In course of time, the sect came to be called 
Ramavallabhi. Guru Nanak also was an object of adoration. Among 
other things, beef was also offered in religious rites, and used to be 
eaten as prasdda. The song, current in this sect, was - Kalikrsna God 
Khoda, kona name nahi vadha (Kali, Krsna, God Khoda - there is no bar 
to any name). This attempt at religious symbiosis reminds one of Ram- 
krishna's (1835-1886) oft-repeated remark ‘yata mat, tata path’ (there 
are as many ways as there are doctrines), as also of Kesab Sen's (1838- 
1884) Navavidhan, as a religious system. 


Sahebdhani sect 

The story is that one, named Sahebdhani, who was indifferent to 
worldly life, founded this sect in the forests of the villages, Saligram, 
Dogachiya etc., in Nadiya district. Both Hindus and Muslims were 
inducted into its fold. The adherents of this sect did not worship images; 
they looked down upon images and Mantragurus. 


Vaisnava sect 
Some small sub-sects, belonging to the Vaisnava community, made 
considerable impact on the populace. These were called 
Spastadayaka, Sakhibhavaka, Aul, Baul, 
Sahaji, Sain, Nyada, Darves, etc. 
These sects had the following common features : 
Prakrti-sadhana (worship in the company of women), absence of 
caste-distincion, taking food from one another, etc. 


Spastadayaka 
In this order, Guru was not looked upon as an incarnation of God; his 
authority was limited. Its founder was Riparam Kaviraja, disciple of 
_ Krsna Cakravartin of Saidabad in the district of Murshidabad. A band of 
ascetics, male and female, used to control the adherents. The adherents 
used to live in Mathas as brothers and sisters. 


Sakhibhavaka 
The male adherents of this order used to dress themselves as females. 
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Having experienced delight in reciting the names of Krsna and Caitanya, 
they used to sing and dance. Low-class people were initiated into this 
order. Their main centre was at Jangalitola in the district of Malda. The 
sphere of their influence extended to Jaipur and Varanasi. 
The English version of the remarks of Aksay Datta’’ about the Order 
of Aul, may be quoted: 
"Their other name is Sahaja Kartabhaja ... Many prostitutes overtly 
or covertly are engaged in their Sadhana. They do not drudge their 
wives even attached to other men.” 

There were some other minor Vaisnava sub-sects, too. These were 
as follows : 

(1) Khusivisvasi : Founded by a Muslim named Khusi Visvas, of 
village Bhaga near Devagrama, in the district of Nadiya. In this Order, 
Khusi is regarded as an incarnation of Caitanya, and caste distinction is not 
recognised. 

(2) Gauravadi : In this Order, Gauranga is looked upon with greater 
reverence than even Krsna. The image of Gauranga is worshipped, and his 
name is constantly recited. 

(3) Balarama sect : Founded by Balarama Hadi of village Meherpur 
in the district of Nadiya. In it, he is worshipped as if he is Rama. The 
adherents do not recognise caste distinction. Most of the disciples are 
householders, some are indifferent to the world, The people of the latter 
class are unmarried, but free from sexual indulgence. There is no image- 
worship. After the demise (1851) of Balarama, a woman, named Brah- 
maka Maloni was given the status of Guru. 

(4) Pagalpanthi : This sect prevailed among the Muslims of Serpur 
in the district of Mymensing in Bangladesh. Its founder was Tipu Pagal of 
the village. Letiyakanda in Pargana Susang. The central teaching of the 
sect is this; all men are created by God, nobody is under the control of 
anybody, the discrimination as high and low is meaningless. 

(5) Miscellaneous : Three Muslims, Hajrat, Gobra, Pagalnath, 
founded three independent sects in imitation of the aforesaid Karta@bhaja 
sect. 

Tilak Das, belonging to the Kartabhaja sect, having renounced it, 
founded a sub-sect called Tilakdasi, and proclaimed himself as incamation 
of Saiva, Visnu, etc. Darpanarayan Muchi of Santipur was a strong 
exponent of this sect. 
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NOTES 


. Vide Samkariprasad Basu, Nivedita Lokamaf@. 
. For details, see the following Bengali books: 


Diptimay Ray - Pascim Vanger Kali O Kaliksetra; 

Bratindra Mukherji - Saktir Rip bharate O Madhya Esiyay. 

Also see the Bengali joumal, Desh, Calcutta, dated 17.10.87 (B.N. 
Mukherji's article - Kali devir murtitattva). 


. Usually made of stone, metal or earth. 
. E.g. stone-phallus or other forms. There is a phallus-symbol at 


Kirtikon. 


. Asin Mehar. At Sitakunda, the goddess is supposed to be in the form 


of fire. In rare cases, the goddess is ‘worshipped also in water. 


. According to some, it is Buddhist Ugratara. It is worshipped with 


Tar@-mantra contained in the Nilatantra. But, from the following 
Dhyana-manira in the Devi-mahatmya, the image appears to be that 
of Kali: 

vicitra-khatvangadhara asipasini, dvipi-carma-paridhana, jihva- 
lalana-bhisanal 


. A tradition would have us believe that the image at this place was 


installed by Goraksanatha (c. 11th or 12th cent.), arenowned Guru of 
the Natha Order. 


. Vide Telegraph, a Calcutta daily, dated 23.12.90 (Magazine). 
. For details, see Diptimoy Roy, Pascim Vanger Kali O Kaliksetra 


(1391 B.S.), p.185 ff. 


. For the attitude of Svamiji vis-a-vis Sakti, see Svamijike yerup 


dekhiyachi, Svami Madhavananda's Bengali trs. of The Master as I 
Saw Him by Sister Nivedita, chap. XI. 


. Vide R.C. Majumdar, Bamla Deser Itihas, Madhyayug, Adhunik yug. 
. Vide S.K. Sarasvati, Pal Yuger Citrakala (in Bengali), p. 125. 
. Vide R.C. Majumdar, Bamla DeSer Itihas, Pracin Yug, p. 236. 
. For details, see R.C. Majumdar, Bamla Deser Itihas, vol. 3, pp.243- 


64; Aksay Datta's Bhartavarsiya Upasak Sampraday (in Bengali); 
newspaper entitled SomaprakaSa, 1863 A.D. 


. Vide Bhartavarsiya Upasak Sampraday, (Bengali), p. 175. 
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L Unpublished Tantras of Bengal 


We have given accounts of the published Tantras of Bengal along 
with the personal history of their authors. Besides these works, some 
are available in manuscripts, while others are known only from 
references to them contained in other works. In addition to these little 
known or unknown works of Bengal, which are mostly digests or com- 
pendia for ritualistic purposes, there are commentaries by Bengal writ- 
ers on some well-known Tantric works. We set forth below the titles of 
the unpublished Tantric works of Bengal with such details about their 
places of deposit, authors and contents as could be gleaned from vari- 
ous sources. The following abbreviations have been used here: 

AS: Asiatic Society Catalogue, Calcutta. 

CC: Catalogus Catalogrum by T. Aufrecht. 

10: India Office Catalogue, London. 

N: Navadvipa Sadharana Granthagara, Navadwip, Nadiya, West 
Bengal. 

NCC: New Catalogus Catalogrum by V. Raghavan. 

NM: Notices of Skt. MSS. by R. L. Mitra. 

NP: Catalogue of Skt. MSS. in Private Libraries of NW. Provinces. 

NS: Notices of Skt. MSS. by H. P. Sastri. 

SC: (Government) Sanskrit College, Calcutta. 

SKR: A Handlist of MSS. with Sarat Kumar Roy, 1-4. European 
Asylum Lane, Calcutta. 

SKRDC: An Unfinished Descriptive Catalogue of the above col- 
lection. 

SSP: Handlist of Skt. MSS. in Sanskrit Sahitya Parisat, Calcutta. 

Varendra: A Handlist of MSS in Varendra Research Society, 
Rajshahi, Bangladesh. 

VSP: Catalogue of MSS. belonging to Vafgiya Sahitya Parisat, 
Calcutta. 

VSP Sup: A Supplementary Handlist of MSS. in Vahgiya Sahitya 
Parisat, Calcutta. 
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Titles are in Devanagari Alphabetical Order 


Title 


Abhijfiana- 
ratnavali 


Amarasam- 


Agama- 
candrika 


Author 


Ramananda 
Tarkalankara 


Amara 
Maitra 


mohana 


Google 


Reference 
to MS. 

AS 3603 
G viii.A 
6211 NM 
xi. Pref. 15 
Varendra 
1217 


AS 6209 
viii. i. 6209 
VSP p.187 
and Intro. 
Pp. Xxv-xxvi 


Remarks 


An extensive 
work on the 
worship of Sakti. 
The AS MS. 
contains only 
fragments of 
Chapters i- iv. 


Author, son of 
Visnvananda.For 
MS. and bio- 
graphy of author, 
see under Tantric 
Texts of Bengal. 


Author, a 
Kayastha of 
Purvasthali in 
West Bengal. He 
appears to have 
been well off and 
to have appointed 
Pandits for com- 
piling works for 
himself. In this 
work, it is stated 
to have been 
compiled by 
Pandits. To 
Krsnamohana are 
attributed as 
many as eighteen 
works including 
the Kamalodaya 
and the 
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Agamacandrika Ramakrsna 
Tarkalam- 
kara 


Google 


NM I 269. 
CCI. p. 273 AS 
6214 VSP 

Sup No. 1879 
Into. p. xvii. 
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Nitigataka; these 
two mention 
some of the 
eighteen works. 
Vide AS vii. 
5250, 5251, 
5508-9; VIII. 
6209; NS II. 41; 
VSP, pp. 125, 
187. The Agama- 
candrika deals 
with rules of 
initiation and the 
worship of deities 
of the group of 
Mahavidya. 


From it we 
learn that the 
author was son 
of Raghunatha 
and a resident of 
Napada, popu- 
larly known as 
Daksina Nava- 
dvipa, in Andul 
near Calcutta. It 
is a summary of 
Raghunatha’s 
Agama-tattva- 
vilasa, The date 
of composition of 
the Agama- 
candrika is 
munivedanrpe 
Sake, ie. Saka 
1647 (=1725 
A.D.). 


258 


Agama- 
tattva- 
vilasa 


Raghunatha 
Tarkavagisa 


Vidyavagisa 
Mahadeva 
Vidyavagisa 
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SC 1053 AS Author, son of 

G viii. i. 6214 Sivarama. 

1611 NMIX. Written in 1687 

3186 (Ist, etc.) in 5 chaps; it 

NS 1 22 (5 deals with 

chaps) SKR 172 Tantric modes 
of worship and 
mantras for 
various deities. In 
the beginning, the 
author is stated 
to have consulted 
160 works 
including the 
Tararahasya 
and Syama- 
rahasya. Part of 
it printed. See 
Cat. of Printed 
Books in British 
Museum. 


SSP A 1389 From the work 

AS G 6582 it is learnt 

IO IV. 2624 that the author 
was son of 
Yadavananda 
Chakravarti, 
grandson of 
Vidyasagara and 
great-grandson of 
Subuddhimiséra. 
Author said to 
have obtained the 
title Vidyavagisa 
from his 
preceptor at 
Visnupura, 
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Harinarayana 


Govinda 
Tarkavagisa 


Srikrsna 
Tarkalankara 
Bhatticarya 


Amara Maitra 


Purnananda 


Ramasvartpa 


(©1605 A.D.). 
Said to have been 
written in 
Jahangir’s 

reign. Vide 
Indian Culture, 
IV, p. 322. 


SS G 3973 
NS 1117 


AS G 3694, 5204 NM 
X 3373 VSP 334 


AS G 3905 


For MS. and bio- 
graphy of author, 
see under Tantric 
Texts of Bengal. 


SSP 375 


Ramakisora 


Yadavendra 
Bhattacarya 


Mahamahopa- 
dhyaya Pari- 
vrajakacarya 


Purnananda 


Purnananda 


Kaliprasada 
Kavyacuiicu 


Srikrgna 
Vidyalaikara 
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NS Ill 48 Author appears 
Dacca Univer- to have been a 
sity Handlist, descendant of 
No. 3967 Sarvavidya. 


Sanskrit College, 
Benares, 1916-17, 
p. 3 (No. 2624) 
with text 


NS III. 53 Dated 1375 A.D. 


NP V 138 AS VIII 

B 6643-46 

Dacca University 

No. 552 B NS 1 61 
Travancore 

University No. 7799 
Vigvabharati 509, 510. 


NM IX. 2956 


NS I. 60 Varendra Author, son of 
979 Dacca DR 33 Nyayavagisa. 
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Kulapija- Candragekhara NS II. 37 

nacan- 

drika or 

Kulapuja- SSP I. J. 53 

candrika 

Kulamula- Samkara 

vatira 

Kaulikar- Ramaratna SSP 411 

cana- 

dipika 

Krama- Ratnagarbha NM I. 331 Contains mantras 

candrika Sarvabhauma SC 761 applicable in 
Tantric rites. 
Author appears 
to have been 
the preceptor 
of the famous 
Cand Ray and 
Kedar Ray of 
Vikramapura, 
now in Bangla- 
desh. He is also 
known as 
Gosvami 
Bhattacarya. 

Krama- Samkara 

stava 

Gururaja- Ramalocana SSP A 1183 

tantra 

Guru- Durgadasa Visvabharati 

paduka- Vidyavacaspati Annals 190 (b) VSP 

stotra- p. 267 SSP III. U. 

tka 52 Dacca University 
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Ramabhadra 
Sarvabhauma 


Ratne$vara 


Amara Maitra 
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MS. 1350 AS 3401, 
6118, 5289, 3917A 
VII. B. 6798 5799 


6801, 6802 


Dacca University 


MS. No. 1974, 2964 


NS I. 97. 


VSP 39 (117), 
40 (335) 


ASG 141 VIII 
R 6622 Dacca 
University 
187 A. 1884 


SC 633 


Author seems to 
be identical with 
the Vaisnava 
author of this 
name, who wrote 
the Krsnabhakti- 
sudharnava and 
commentaries on 
the Suddhitattva 
of Raghunandana 
and the Gautam- 
anyayasiitra, 
Radhamohana 
was a writer of 
the nineteenth 
cent. and a friend 
of Colebrooke. 
Vide VSP, p. 16. 


Quoted in 
Tantrasara 
Aufrecht’s 
Bodleian Cat.9Sa. 


For MS. and 
biography of 
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author, see 
under Tantric 
Texts of Bengal. 

Jnana Siromani NM I 286 

nanda- 

tarafigin! 

Tattva- Jfiinainanda NS I 137 Composed in 

prakiiga Brahmacari 1730 Saka 
(=1808 A.D.) in 
12 Chapters, 

Tattva- Purnananda AS Cat. VIII. 

nanda- 6200 

tarahgini 

Tantra- Govindacandra SSP A. 1184 

kaumudi 

Tantra- Ramagati Sena AS 6274 Author, perhaps 

candrika identical with 
that of the yoga- 
kalpalatika (NS. 
I, 299). He is said 
to have been a 
resident of East 
Bengal (Bangla- 
desh). Vide NS.I, 
Preface p. 21. 

Tantra- Ramagopala NS II 79 Composed in 

dipani Sarma 1626 Saka 
(=1794 A.D.) in 
11 Chapters. 
Author, a 
disciple of Kasi- 
nathanandanatha 


Google 


Tantra- 


dipika 


Gopala 
paficinana 


Jagannatha 
Cakravarti 


Sangtana 
Tarkacarya 


Govinda 
Sarvabhauma 


Krsna 
Vidyavagisa 


ASG 5097 
NS 1 138 NM 
VI 2262 SC 
874 


NS 1 139 


NS 11 80 


ASG 5641 


ASG 10494 
10 IV 2573 
NMI 240 SC 
913 


BhavaniSamkara NS II 81 


Vandyopa- 
dhyava 


Ramananda 
Tirtha 


Google 


AS II A 48 


of Krsnananda 
Agamavagisa and 
son of Harinatha 
Bhagiacarya. 


Deals with 
diksa, 
puraScarana, 
etc., and the 
worship of Tara 
and Tripura. 


Deals with 
worship of Kali 
and Tara. 


Complete in 10 
Chaps. On page 
93, there is a 
quotation from 
the Sri-tattva- 
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Taravila- 
sodaya 


Tiksna- 
kalpa 


Jagannatha 
Bhatacarya 


Gaudiya 
Samkara 


Kasinatha 


Vasudeva 
Kavikankana 
Cakravarti 


Radhamohana 


Google 


ASG 6537 


VSP 33-35 (108, 
732, 1267) IO IV 
26038. See Cat. of 
Skt. MSS., Asiatic 
Society, Calcutta, 
Vol. VIII, p. xli 


NMIV 1607 _ Date 1737 Saka 
(=1815 A.D.) 
Krsnacandra, 
king of Nadiya, 
mentioned as 
the author’s 
patron, 


ASG 790, 3455 


NS 1190 Written in Saka 
1732 (=1810 
A.D.). Author, 
a landlord of 
Candrapratapa 
in Dacca district 
(Bangladesh). 


kalpataru 
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Brahmananda NM VII 2487 


Haragovinda NMI291 
Tantravagisa 


Ramakisora 


Raghava NS X 3311 
Devagarma 


Haragovinda 
Raya 


Vasudeva VSP 39 (1309) 
Sarvabhauma 


Google 


Author, a 
member of the 
Sarvavidya 
family of Mehar 
(Bangladesh). 
Vide K. Sen, 
Cinmay Varga, 
p.173. 


Author, son of 
Ramananda 
Tarkapaficainana. 
It is a digest on 
Tantric rites, and 
contains a fairly 
elaborate account 
of mystic 
mandalas and 
Durgapuja with 
those mandalas. 


For MSS. and 
biography of 
the author, see 
under Tantras 
of Bengal. 


Author 
identified as 
Sarva-nandika 
sadhusagnika- 
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jfla@ndnanda 
bhayracarya 
tmaja. 

Puras- CandraSekhara CC I p.340 

carana- SC 1058 

dipika 

Puras- Kasicandra SSP 1383 

carno- 

Ilisa- 

tantra 

Prana- Bholanatha Composed for 

krsna- Brahmacari Pranakrsna 

vaisna- Biswas in 1748 

vamrta Saka (=1826 
A.D.). Deals with 
Tantric rites of 
Vaisnavas. 

Bhava- ASG 4660 Appears to be a 

nirtpana part of Ramagati 
Sena’s Tantra- 
candrika (Supra). 

Mantra- Jagannatha VSP 43 In the second 

kosa Cakravarti (1548 Kha) MS., the author’s 

; NM VII 2378 name ends in 

Bhattacarya. In 
the contents are 
mentioned, inter 
alia, Tantric bija- 
mantras and their 
explanation. It 
also contains a 
brief account of 
the origin and 
nature of 
alphabet. 


Google - 
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Mantra- Yadunatha ASG 6028 

ramnakara Cakravarti 

Mahimnah- Raghunandana VSP 55 (1482) 

stotra- Nyayavagisa 

tika 

Munda- Nydyavagifa SSP 417 

mala- 

tantra 

Mudra- RamakiSora See Diksatattva- 

prakasa praka$a (Supra). 

Yaksini- Aditya SSP 774 

tantra 

Yogakal- Ramagati Sena NSI 299 

palatika 

Rahasya- Vanamali VSP 60 (1408) 

mava Acarya 

Lalita- Rajendra VSP 64 (753) _ A digest, in 

rahasya Tarkavagisa NM IV 1674 __ nine chapters, 
based on various 
Puranas and 
Tantras. In it 
attempts have 
been made to 
establish the 
predominance of 
Krsna. 

Vama- Ramagopala NMI 280 Deals with 

bhairava Paficanana origin of sound 
and the signific- 
ance of letters 
starting with ‘a’. 
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Vamna- 
bhidhana 


Yadunandana 
Bhatiacarya 


Rajarama 


Cakravarti 


Yadavendra 
Vidyalamkgira 


Ratnagarbha 
Sarvabhauma 


Google 


ASG 8144 In the last two 
NM II 560 MSS., the 
10 II 1046 author’s name 


SC 1492 is Srinandana 
Bhatficarya. 

ASG 3463 

NM VI 2067 

ASG 3459 

NS 1 372 


Pub. Guptapalli Saka 


1825 (with Bengali 

translation) 

ASG 5958 Indian 

Museum Collection 

No. 4590 

NM 1 377 

NMI 220 For particulars 
about the author, 
see Krama- 
candrika (Supra). 


Durgarama 
Siddhanta- 
Vagisa 
Bhattdcarya 


Krsnananda 


Sri Krsna 
Vidyavagiga 


Purnananda 
Brahmananda 


Pumananda 


Nandarama 
Tarkavagisa 


Google 
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ASG 3540 


ASV vii 3603 Composed in 


Saka 1699 
(=1777 A.D.) in 
seven chapters. 

AS 6628-29 Text of Karpiira- 
stotra and its 
comm. 

NM 281 

NM IV 309 VSP 

85 (363) ASG 

3881 Calcutta 

Sanskrit College 

MS. 410 

NS IV 308 

AS 6367 With the author’s 

SC 446 name are 
associated the 
works Atma- 
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Ramabhadra 
Sarvabhauma 


Purnananda 


Ramarama 
Bhattacarya 


Jaganmohana 
Tarkalamkara 


Google 


NS 1 386 
SC 619 


NS 1 387 
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prakasika (10 IV. 
2400), Samkhya- 
prakasika (Ibid. 
IV 2457), etc. 
Author perhaps 
identical with the 
author of 
Svariipakhya- 
stava-tika. In the 
Satcakra- 
niriipana, he has 
mentioned Hari- 
vallabha Raya as 
his patron. He 
appears to have 
flourished before 
Saka 1638 
(=1716 A.D.). 


First part deals 
with the 
procedure of ten- 
fold Samskara in 
accordance with 
Tantra. Second 
part deals with 
procedural 


Sivanatha 


Agamacarya 


Adinatha 


Nandarama 


Google 
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NS iii 336 


SSP 634 


AS 6350 


SSP A 1237 


matters relating 
to Sraddha in 
conformity with 
Tantric practices. 
A biography of 


Sarvananda by 
his son. 


VSP 154 (1356 Ka) 
155 (1356 Kha) 


NS 139 


II. Tantras Mentioned in the Smrti Digests of Bengal 


Abbreviations 

DK : Danakaumudt of Govindananda, Bib. Indica, Calcutta. 

DV : Durgotsavaviveka of Sulapani, Skt. Sahitya Parisat, Calcutta. 
ET: EkadasSitattva in Smrtitattva of Raghunandana. 

SK: Sraddhakaumudi of Govindananda, Bib. Indica, Calcutta. 

TT: Tithitattva in Smrti-tattva of Raghunandana. 

VK: Varsakriyakaumudi of Govindananda, Bib. Indica, Calcutta. 
VV: Vratakalaviveka of Stlapani. 


(In Devanagari alphabetical order) 
Kapilapaficaratra VK-118, 152, 158, 176, 
DK-5,13,126,129,130, 179 
180,192,204,205 ET-74, 85 
DV-23 Bhuvanesvaritantra 
Gavaksatantra VK-160 
DV-12 Matsyasikta 
Garudatantra DK-206 
VK-283 DV-7, 11, 13, 23 
Gautamitantra Mahakapilapaficaratra 
VK-146 DV-23 
Naradapaficaratra Yoginitantra 
VK-150 VK-120, 132, 149, 157, 
Naradiya-samhita 175, 372, 440, 441, 442 
TT-51 Rudrayamala 
Nigamaparigista SK-266 
SK-53, 317 VK-157, 284 
VK-17 Sarada (Tilaka?) 
Purascarana-candrika DV-11 


Google 
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VK-118-21, 126-28, 134 
136, 139, 145, 149, 150, 
152, 153, 157, 159, 162, 
170, 171, 173,174,176, 
190, 384, 385, 391, 565 

Sivagama 

VK-76 
Hayasirsapaficaratra or 
Hayasirsa 

VV-24 
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DK-9,10, 68, 74, 75, 89,112, 
124, 125, 126, 128, 130, 
131, 141, 144, 146, 149, 
150, 151, 153, 154, 155, 
156, 158, 159, 164, 176, 
178, 179, 180, 182, 185 
188, 190, 191, 


Tantras cited in the Haratattva-didhiti 


Google 


(In Devanagari alphabetical order) 

Little known works have been left out 
Agamakalpadruma Kulaprakasa-tantra 
Agamatattva-viliisa Kuldcdra-tantra 
Agamadvaita-nimaya Kularnava-tantra 
Agama-sandarbha Kulavali-tantra 
Agamasara Gandhara-tantra 
Uttarakamakhya-tantra Gayatri-tantra 
Uttara-tantra Guptadiks4-tantra 
Utapatti-tantra Gupta-sadhana-tantra 
Umajaimala Guptirnava-tantra 
Kankalamélini-tantra Guru-tantra 
Kamala-tantra Gotamiya-tantra 
Kamalavilasa-tantra Gaurijamala 
K&tyayani-tantra Gheranda-samhita 
Kamadhenu-tantra Cinatantra 
Kamakhy4-tantra Jamala 
Kalikalpa-tantra Jfdnatantra 
Kakulamrta-tantra IJflandmava-tantra 
Kalikularnava-tantra Damara-tanira 
Kalikrama-tantra Tantra-kaumudi 
K&litantra Tantractidamani 
Kalivilasa-tantra Tantradipika 
Kubjika-tantra Tantrapramoda 
Kumari-tantra Tantraratna 
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Brhad-rudrajamala 


Google 


Brhannirvana 
Brhannila-t 
Brhanmaya-t 
Brahmajamala 
Brahm&nda-tantra 
Bhagavad-bhakti-vilasa tantra 
Bhuvanesvari-tantra 
Bhitasuddhi-tantra 
Bhairavajamala 
Bhairava-tantra 
Bhairavi-tantra 
Matsyasiikta 
Mantratantra-prakasga 
Mahakalamohini-tantra 
Mahanirvana-tantra 
Matanila-tantra 
Mahalihgesvara-tantra 
Mahisamardini-tantra 
Matrkabheda-tantra 
Mayatantra 
Malini-tantra 
Mundamala-tantra 
Mrdani-tantra 
Merv-tantra 
Yogini-tantra 
Rudraydmala-tantra 
Revd-tantra 
Lingarcana-tantra 
Varada-tantra 
VamakeSvara-t 
Vamadeva-t 

Varahi-t 
Vidyotpatti-t 
Vimala-t 

ViSvasara-t 
Visnujamala-t 

Vira-t 
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Saicananda-t 
Sambhavi-t 

Sarada-t 

SaSvata-t 

Sikharini-t 
Syama-kalpalata 
Syamarahasya 
Syamarcana-candrika 
Syama-saparya-krama 
Syama-saparya-vidhi 
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Sritantva-cintimani 
Sanatkumara-t 
Samaya-t 
Samaydcara-t 
Sammohana-t 
Sarasvata-t 
Sarasvati-t 
Simhavahini-t 
Siddhalahari-t 
Siddhesvari-t 
Svacchanda-maheSvara-t 
Svatantra-t 
HamsamaheSvara 
(HamsaparameSvara) 
Hayagirsa-paficaratra 


Tantric authors mentioned in the Haratattva-didhiti 


Google 


IIL Works and Authors Cited in the Tantras of Bengal’ 
(Arranged in English Alphabetical Order) 


N.B—The figures refer to the pages of the work against which these are 
mentioned. 


A. WORKS 

Title Tantra in which mentioned 
with reference 
Ac&racintamani PV Kanda v 
Acarasara P 344 
Adityapuraina $41 
Adiyamala T6ll 
Adhyatma-viveka P 12, 28 
Agamakalpadruma T 16, 35, 240, S 5 PV Kanda ii 
Agamasamhita T1,84 
Agamasandarbha P 195 
Agamasara P 239,T4 
Agama-tattva-vilasa T75 
Agamotara T 583 
Agastya-samhita T 37,38 
Agnipurana (Agneyapuriina) P 349, $8, 18, 41 
Aksaya SU 124 
Anandapatala SU 120 
Annadakalpa P 104. PV Kanda ii 
Amava S44 
Bhagavadbhukti-vilasa P 181 
Bhagavata P9.S 39, 42 
Bhairaviya T 467, 511 
Bhairavatantra P 63. T 461, 463, 472. S 19, 21, 31. 
SU 33, 66.SR7 

Bhairavitantra T9 
Bharata $18 
Bhasya $10 
Bhavaciidamani P511. T 153, 545. SU 24, 43, etc., 


Google 


SR5 
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Title 


Bhavasaravali 
Bhavisyapurana 
Bhitabhairava 
Bhotadamara 
BhUtasuddhitantra 


Brahmavaivartapurana 
Brhacchamkara-vijaya 
Brhadyoni 
Brhannilatantra 
Brhat-stavaraja 
Brhat-todalatantra 
Brhacchrikrama 


Brhadgautamiya 
Camundatantra 
Caranavyttha 
Chandahsara 
Chinnamastatantra 
Cidambara-nafa-tantra 
Cintamani 
Daksinamirtisamhita 
Daksinamirtitantra 
Daksinamtrtitantra 
Damara 

Dasgapatali 
Dattatreyasamhita 
Devipurana 
Dharmapurana 
Dharmasamhita 
Divydcaratantra 
Divyatantra 
Ekavirakalpa 


Google 
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Tantra in which mentioned 
with reference 


TR 56 
P88. S 14,18 

T 40. PV Kanda ii 

T 640. S 24 

P 189, SS 8, 11, 17 
P22, 23, 2A, 25 

P 104. T 57, 384 

T 686. S 183 

T 693, 776 

P 346 

P 495 

SU 57, 107, etc. 

P5 

T414 

$15 

T 20. S 21, 34. PV Kanda ii. 
SR 20, 50/(Samhita) 
T 255 

T 48, 492, 708 

P62 

T51 

SR41 

PV Kanda ii 

PV Kanda i 

T 375, 377, 404. SU 134 (Samhita) 
T 160, 204 

P 160, 204 

P 206 

SR 22 

P 174 

P 406, A 

P110 

$14 

T351 
-PV Kandai, iv 

T 575 

T 50, 504, SR 33 
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Title Tantra in which mentioned 
with reference 
Ganefa sul 
Gandharvamalika T 11.S (Gandharva) 5, 15, 18, 37,42 
Gaurijamala P 196. S 15. PV Kanda iii 
Gandharva T 937. S 5, 13, 18, 37, 42, 8, 17, 18, 
20, 31A 
Garudatantra T622 
Garuda $59 
Gayatritantra P83 
Gandharvatantra P6 
GaneSavimarsini P 162. T 7, 114. $ 44. PV Kanda ii 
Garudapuraina P 182 
Gautamiya P 178. T 34 39. S 14, 19, 30, 43, 45. 
A. SU 77, 94, 99, 205, 212. SR 6 
Gherandasamhita A 
Gita P9 
Gopalatapaniya $8 
Goraksasamhita P8, 198.A 
Govindavmdavana T 83.S 42 
Grahajamala P126.A 
Gupta-diksatantra P 144.831 
Guptarahasya SR 48 
Guptimava T 446. SR 16 
Gupta-sadhana-tantra P 11. SU 36, 76, etc. 
Gurudiksatantra P5 
Gurugita P99 
Gurutantra P 94. SU 31, 32, 150 
Hamsamahesvara SU 67, 89, etc. 
Hamsatantra PV Kanda iii 
Hamsamaheévara SU 67, 89, etc. T 48. $ 28 
Hamsaparame$vara P73. SR 20 
Haniimatkalpa T 757 
Hastihrdaya-prabandha P202 
Hathadipika PV Kanda vi 
Hayasirsa-paficaratra (Hayasirsa) P 150.T6 
Tganasamhita P22 
Jamala P 17,97 
Jfianadipa SU 7, 14 etc. 


Google 
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Title 


Jfianabhasya 
Jfanapradipa 
Jfanarmava 


Jnanamala 

Jfianasamkuli 

Jfianatantra 
Jfanesvari-samhita 

Jfanottara 

Jyotistattva 

Kaivalyatantra 
Kalagnirudropanisat 
Kalika-kula-sarvasva-samputa 


Kalika (Kali)—(kulasarvasva) 
Kalikalpa 

Kalikapurana 

Kalikopanisat 

Kalihrdaya 

Kalikapurana 

Kalikulamrta 

Kalitantra 


Kalivilasatantra 
Kalikrama 
Kalikulimrta 
Kalirahasya 
Kalottara 
Kalpa 
Kalpasiitra 
Kalpasttratika 
Kalpataru 
Kamadatantra 
Kamadhenutantra 
(or Kamadhenu) 
Kamakhya-mila 
Kamakhyatantra 


Google 
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Tantra in which mentioned 
with reference 


P27.S1LA 
$31 
P 174, T 2, 127. S 14, 19. SU 46, 68, 
etc. SR2 
T 702 
P 177. PV Kanda v 
PV Kanda iv 
PV Kanda iii 
P 321, 326 
p49 
P 509 
P 184 
PV Kandaiii.P62.S 5.SU49,82,94, 
126 
S 41. SR 32 
T 486. SU 83, 89, 107, 169 
T 46,51 
SR 16 
T 147. PV Kanda ii 
$ 3,41.SR5 
PV Kanda iii 
P 230. T 473, 475, 499, 522, 934.SU 
(simply Kali) 109, 111. S 31. SR4 
P 272. SU 136 
SR7 
PV Kanda iii 
T 488 
P 321, 326 
171, 302, 365 
P 17. T 445. T 699 
P12 
P 369 
P 188 


P15. S 24. PV Kanda ii 
TR 23 
P91, 92, 149 
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Title Tantra in which mentioned 
with reference 

Kankalamalinitantra P94 

Karmavipaka P26 

Kasikhanda P 182 

Kathopanisat P 449 

Kaulatantra SR 34, 39 

Kavyaprakasa Pll 

Kedarakhanda P 322 

Kramadipika T 152, 167, 255. 5 

Kriyasara T3,75.84.P7 

Kriyasara-samuccaya T3 

Krkalasadipika P 243 

Krsnarcana-candrika P 179 

Kubjikatantra P 6. T 55, 381. S 10. SU 128, 136, 
138, 196, 206 

Kukkuta SU 72 

KukkuteSvaratantra P 339. T 586 

Kulactidamani * P 157. T 6, 59, 20, 37, 38. SU 58, 73, 
92, 174, 207. SR 2 

Keralagama P95 

Kulamrta T 112, 130, PV Kanda i 

Kulamilavatara-kalpasutratika 

(or Kulamblavatara) P 17.86 

Kulanandasamhita T 799 

Kulaprakaga T 71. SR 33 

Kularahasya SU 103, 213 

Kularnava P9.T40.S 4, 5,8, 21, 23, 33, 37,44. 
A. SU 26, 400, etc. SR 5 

Kulasadbhava SR 50 

Kulasara-samgraha SR 46 

Kulasambhava SR 11, 32 

Kulasarvasva PV Kanda v. SR 45 

Kulasara P 542. PV Kanda v. SR 22 

Kulatattvasara SU 83, 105, 148, 178 

Kulavali T 115, 659 

Kuloddiga T 389, 396. SR 22,41 

Kulottama P 542. PV Kanda v 

Kumari-kalpa T 478, 482. SR 3 


Google 


282 


Title 
Kumaritantra 


Kurmapurana (Kaurma) 
Laghukalpastitra 
Laifgapurana 
Laksmikulaimava 


Lalita 


Lingagama 
Lifgapurana 
Lifgarcanacandrika 
Lingarcanatantra 
Lifgatantra 
Madhaviyasamhita 
Mahabharata 
Mahacina 
Mahakapila-pafica-ratra 
MahalifgeSvaratantra 
Mahanila 
Mahanirvana 
Mahaphetkariya 
Mahatararnava 
Mahogra 
Mahogratarakalpa 
Mahisamardinitantra 
Malinitantra 
Malini-vijaya 
Mainasollasa 
Mangalatantra 
Mantramuktavali 
Mantraprakasa 
Mantraratnavali 
Mantra-tantra-prakasa 
Mantratarangini 
Mantractdamani 


Google 
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Tantra in which mentioned 
with reference 


P 511. T 508, 934, 949. S 41. SU 27, 
69, 135.SR1 

P 186.89 

P 

S8 

T 125 

$15 

P 187 

SU 167 

T958 

P 240 

P 326. T 96, 656 
TR 29 

P 327.841 
TR1 

$45 

P45.A 

TR8 

P97 

TR 30 

TR4 

P6.PV Kandaiv. A. SU 21,222,225 
T 506 

TR8 

T 930. 931 

T 930 

P96. S 7, 31, 39 
T 125 

P 186. T 14 

$ 18.T 318 

S 26 

$4 

PV Kanda iii 
SR 16 

P 165. T 656. S 13 
PV Kandai 
T191 
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Title 


Mantradeva-prakasika 
Mantradeva-prakasini 
Mantramahodadhi 
MantrakoSa 


Muktitantra 
Mundakopanisat 
Mundamalatantra 


NandikeSvarasamhita 
NandikeSvara-tantra 
Nandyavarta 
Narada-paficaratra 
Naradiyatantra 
Narapati-jayacadrya-svarodaya 
Narayana-kalpa 
NavaratneSvara 
Nibandha 
Narayaniya 
Nardyanitantra 
Navacakresvara 
Nigama-kalpadruma 


Nigama-kalpa 
Nigama-kalpalata 
Nigama-kalpananda 
Nigamananda 


Google 


Tantra in which mentioned 
with reference 


T 203, 327 
T614 


P7.S 3,4, 8, 9,39, 42.A 
SU 61, 87, 117, 194 

P27 

P17 

P.5 T 8, 12, 153, 508. $ 6, 41. SR 4 
T 379, 498, 532 

P21 

A 

PV Kanda iv 

P12 

PV Kanda iv, vi 

P451 

P5.T 14, 42. S 22, 30, 33. A. SU 48, 
66, 191. SR4 

T 127.SR3 

P 239 

T 832 

P18 

T 246, 650 

P 33, 104 

T71 

P 187. T 11, 96, 418. S 4, 19, 20, 40 
T 15,20 

P65, 117.T 18 

T 188. SU 4, 29, etc. 

P92, 93, 189 

P 447, 555. T 3. PV Kanda v. 
SU 33, 85 

SU 71, 108 

SU 76, 129 

SU 23 

SU 63, 93 
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Title 


Nigama-tattva 
Nigama-tattvasara 
Nilasarasvatitantra 
Nilasdrasvata 
Nilatantra 


Nrsimha-tapaniya 
Padarthadarga 
Padmapurana 


Padmavahini 


Paraéarabhdsya 
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Tantra in which mentioned 
with reference 


SU 41,42 

PV Kanda iv. SU 214, 217, 239 

TR 11 

T 488. TR1 

SR 2, 51. TR 15. P 149. S 13, 15. 

SU 228. T. 84, 130 

P 32. SU 32, 35, etc. 

P 5. SU 17,59, etc. 

P 149 

P 354 

$4 

P43 

P 180. T 65 (Padma), 762, 765. S 9 
(Padma). A 

P151 

P23 

P17 

P63 

P12 

T72 

Pél 

P 13. T 556, 559. S 19, 33, SR 3 

T 488, 511 

P93. SU 41, 55, 56, 161 

P 67. T 21, 30, 31 

P9. T 90, 197 

P 360 

P7 

P 352 

T 140, 158. PV Kanda ii 

P 185 

P6. PV Kandai 
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Title Tantra in which mentioned 
with reference 

Revatitantra P 548 
Rudradhyaya TR6 
Rudray (j)amala P17.T5,7, 16, 26, 30, S 4, 5, 6, etc. 

A. SU 145, SR 27. TR7 
Sadanvaya-mahdratna P118 
Saivagama T 36.P 172 
Saktakramacandriki (tantraka) © SU 208, 211, 220 
Saktananda-tarangini P27. PV Kanda ii 
Saktikalpa TR1 
Saktikagamasarvasva P 554 
Saktisara TRS 
Saktitantra PV Kanda iii 
Saktiyamala T 8. SI. PV Kanda v. TR 38 
Samay‘cdratantra P 64. T 954, 961. SU 27, 31, etc. 
Samayaika T 404, 441 
Samayankamatrka $19 
Samayatantra T4.S 10, 12, 15, 16, 37, 45 
Sambhava T 153 
Samkaratantra A 
Samketacandrodaya T 506 
Sammohanatantra P93. T 94, 127. $15, 43, 32 
Sanatkumaratantra T 44,773 
Sanatkumariya P 230. T (Sanatkumarasarnhita) 31, 

36, 42. $ 29 
Satketapaddhati $12 
Saradatilaka P7.§ 20. PV Kanda ii 
Sarada S 6, 10, 19, 42, 43, 44, 45 
Sarada-tika SR2 
Sadrasamgraha P 92. T 4, 54 
Sarasamuccaya T 656. PV Kanda iii 
Sarasvata P 115. $ 27, 25 
Sarasvatitantra P 223 
Saravali 7673. S$ 20 
Satkarmadipika P17 
Sautramanitantra P 287 
Setumarigala-tantra $27 
Siddhalahari SU 232 
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Title 


SiddhantaSekhara 
Siddhas&rasvata 
Siddhayamala 
SiddheSvartantra 
Siksasttra 
Sivadharma 
Sivadiksa-tika 
Sivagama 
Sivarahasya 
Sivatantra 
Skandapurana 
Smrtisara 
Sodha-tantra 
Somabhujagavali 
Sribijamava 
Srikrama 


Sriramatapaniya 
Sritattvacintamani 
Suksmasvarodaya 
Sitasamhita 
Svacchandabhairava 
Svacchandasamgraha 
Svarodaya 
Svarodayatika 
Svatantratantra 
Svayambhuva-matrka-tantra 
Syamakalpalata 
Syamapradipa 
Syamarcanacandrika 
Syamarahasya 
Taittirlyaka 
Tantradevaprakasika 
Tantragandharva 
Tantracudamani 
Tantrakaumudi 
Tantraraja 
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Tantra in which mentioned 
with reference 


P 113, 179. T 686. S 42 
T 13, 530, 680. SR 37 
T 8, 385, 797 

T 490. SR 35 

P46 

P 186. T 64. S 14 

S6 

T 937, 961. SR 40 

P 198 

PV Kanda iii 

P 180. T 842.S41.A 


S$ 31 

T 2, 9, 42. T 378 (-samhita). 
S 39. SR 2, 34 

$8 

T 155, P 32. SR 20 

P 420 

P 322 

P63. T 402 

T 536. PV Kanda i 

P 105 

P 106 

P 179. T 93, 408. SRi 


PV Kanda v 

P 179. S$ 10. SU 159 
P 448 

$22 

S 6, 13, 17, 18, 20 
P 234. T 515. SR 40 
T 374 

T18 
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Title 
Tantrarnava 


Tantrasara 
Taranigama 


Tattvabodha 


Tattvasara 


Tripurasdrasamuccaya 
Tripurasara 
Trigaktitantra 


Udayakarapaddhati 
UddamareSvaratantra 


VaisSampayanasamhita 


Google 


Tantra in which mentioned 
with reference 
T5.SR 19 
P67 
TR4 
P61 
T 826. TRI 
PV Kanda iii 
TRI 
TR6 
TR 81 
T 593 
TS 
T 504. TR8 
T 527 
T 529 
T 397 
SR 15 
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P39, T 116. S 5. PV Kanda i, iv, vi 


PV Kanda ii 

P21 

P 173 

T 379 

TR 30 

T 358 

P 419. T 139 

T 362, 364 

T 361 

P 188. SR 9, 21 

P 256 

S$ 32.TR1 

PP 231 

$7, 24 

PV Kanda iii 

P 511. T 948. SR 5 
P28 

P 199 

T 3, 9, 34, 45, S 28 
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Title 


Vaisvanarasamhita 
Vajasaneyasamhita 
VamakeSvaratantra 


Varadatantra 
Varsha 
Varahitantra 


Varnabhairava 
Vamavilasatantra 
Varnoddharatantra 
Vasistha 
Vasisthasamhita 
VaSistharamayana 
Vastuyagapradipika 
Vijayamalini 
Vijayakalpa 
Virabhadratantra 
Vimalinandabhasya 
Vedantavrtti 
Vidyagama 
Vidyanandanibandha 
Viramitrodaya 
Virasarvasva 
Viratantra 


Visnudharmottara 
Visnuyamala 
ViSuddhesvara 


ViSvasara 
Visvastroddhira 
Visvadarsa 
ViSvasvarakalpadruma 
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Tantra in which mentioned 
with reference 


P 201 

P 448 

P 22. T 61, 410, 4, 555, 651. 

SU 36, 80 

P 47. SU 60, 63, 165 

$10 

T 12, 13,28, 32,41,S4,6, 22,27.SU 
124, SR 32 

PV Kanda ii 

P 131 

P49 

T 72, 116 

P 172, T 674 

$18 

P 105 

PV Kanda i 

T 946 

PV Kanda ii 

Si 

P 16 

T5 

T 159 

P179 

PV Kanda iv 

T 72, 475, 506, 516, SU 82, 100. 
SR 8, 40 

P 346. S 42 

T 40.S 9. SU 129 

T 45, 54, 66. S 15, 19, 23, 27, 29. 
SR 20 (-mahatantra) 

P13. T 22, 43.S 5, 6, 13, 18, 21, 28, 
38. SU 58, 149, etc. 

T 685 

PV Kanda ii 

PV Kanda iii 
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Title Tantra in which mentioned 
with reference 

Yajurvediya hiranya- 

keSiyaSakha P 152 
Yamala T 3, 28, 32, SU 2, 77, etc. SR 13. 

TR 30 
YogacUdamani PV Kanda vi 
Yogamava P28 
Yogasara P 323 
YogeSvarodaya P431.A 
Yoginihrdaya P144.T 49, 56. S 5,8, 29, 30, 36, 37, 
39, SR 46 
Yoginijalandhara T 388 
Yoginitantra P8.T7, 8, 34, 38, 41 
Yogini SU 126 
Yonitantra P 495. TR 1 
B. AUTHORS 

Abhinavaguptacarya P41 
Amarasimha Pll 
Baudhayana Pill 
Bhadracarya P 318 
Bhartrhari P46 
Dattatreya P17 
Durgasimha Pll 
Gopinatha Tarkacarya Pll 
Himadri P321 
Jabala T10 
Krsnananda Agamavagisa P75 
Madhavacarya T83 
Maitreya P18 
Narada T 17,45 
Narahari P 107 
Nityananda T6 
Purnananda SR 15 
Puspadanta P17 
Raghavabhatta P7.T 661.SR2 
Ramakrsna Pandita P36 
Ramalocana Vidyabhusana P 105 
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Title Tantra in which mentioned 
with reference 
Rayamukuta P 11,35 
Samkaracarya P12.T 515 
Smarta Bhatiacarya P277 
Sridharasvami P18 
Sufruta P29 
Udayabhanu P179 
Vidyanandasvami P36 
Vidyaranyasvami P 495 
Yajflaparsva P 180 
Yogiyajfiavalkya P28 
NOTES 


1. The following abbreviations have been used — 
A=Amari-samhita, as described in Varigiya Sahitya Parisat Pa- 
trika, vol. 58/3-4, p. 41. 
P=Pranatosini, Vasumati ed., Calcutta, 1335 BS. 
PV=Paficama-veda-saranirnaya as described in Vangiya Sahitya 
Parisat Patrika, Vol. 59/3-4, p. 71. 
R=Radhatanira, ed. R. Chattopadhyaya, Calcutta. 
S=Sakiananda-tarangini, ed. R. Chattopadhyaya, Calcutta. 
SR=Syamarahasya of Purnananda, ed. R.M. Chattopadhyaya. 
SU=Sarvollasa-tantra, ed. R.M. Chakravarti, Comilla, 1941. 
T=Tantrasara, Vangavasi ed., 1334 BS. 
TR=Tararahasya, ed. J. Vidyasagara, Calcutta, 1896. 
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IV. Tantras Mentioned in the Sanskrit Works on 
Bengal Vaisnavism 


Some of the important Sanskrit works, relating to Bengal 
Vaisnavism, contain copious references to Tantric works. This is par- 
ticularly true in the case of the works dealing with the rites and rituals. 
For the present purpose, We shall collect the references to Tantras 
contained in the following works against which the respective abbrevia- 
tions are noted. 


1, Bhaktirasamrta-sindhu 
of Ripa Gosvamin 
(Murshidabad ed., Radharaman 
Press) 
2. Haribhakti-vilasa of Gopala 
Bhatta’ 
(Ed. R. Vidyaratna, Behrampore, 
West Bengal) 
3. Samksepa-bhagavatamrta 
of Ripa Gosvamin 
(Murshidabad ed., 1303 B.S.) 
4. Sat-kriya-sara-dipika, ascribed 
to Gopala Bhatta* 
(Ed. Gaudiya Math, Calcutta, 
449 Gaurabda). 
5. Sat-sandarbha of Jiva 
Gosvamin 
(Tattva, Bhagavat, Paramatma, 
Radharaman press ed.) 
Srikrsna-ed. P. G. 
Gosvamin, Navadvipa, 
1332 B-S. 
Bhakti—ed. S. Gosvamin, 
Calcutta, Saka 1822. 
Priti—ed. P. Gosvami, 
Noakhali). 
6. Ujjvalanilamani of Rupa 
Gosvamin 
(Kavyamald ed., Bombay, 
1913). 


Google 


BS (The references are to 
the pages of the edition 
used.) 


HV (The references are to 
the pages of the edition 
used here). 


SB (References are to 
Pages). 


SD (References are to 
pages). 


SS (The Arabic numerals 
Tefer to pages and the 
Roman figures to the 
Sandarbhas in the order 
shown here). 


292 


TANTRA IN BENGAL 


The Gopala-campii of Jiva Gosvamin contains references to sev- 
eral Tantras all of which have been referred to also in his Sandarbhas. 
So, for the present purpose, we need not take the GopG@la-campii into 


consideration. 


(In Devanagari alphabetical order) 


ASvasirah-paficaratra: Same as Hayasirsa (q.v.) 


Agama: 


Kramadipika: 


Gautamiya: 


Gautamiya-tantra: 


Tantra: 


Tantra-bhagavata: 


Tantrantara: 
Tantrikah: 


HV. L 41-42, 79, 82-83, 154-55, 267, 516-19, 
548, 552, 582-83, 750, 789-90, 807-09, 811-13, 
1170-71, 1178-79 

III. 110-14 

IV. 2-3, 8-9, 21-22 

SB 393 

SS IV. 76, 255, 271, 335, 565. V. 626, 634. VL 
477, 958 

HV. L 15-16, 28, 71, 78, 353, 397-98, 405-06, 
519-20, 723 

Iv. 5 

UN 349 

HV. L. 83-84, 330-31, 475, 703 

III. 44, 60, 164, 285 

IV. 21, 30, 32-33, 67, 184-85 

HV. I. 58, 192, 236, 237, 432-35, 462, 913, 
1146-50, 1208, 1344 

TI. 9-10 

Ill. 4, 220-23 

IV. 100-02 

SS IV. 220, 423. V. 547, 640, 651. VI. 959, 1074 
HV I. 70, 1176-77 

III. 183-84 

IV. 12 

SB 374 

UN 61 

BS 21, 24, 111, 170, 187 

SS. I. 53, 72. IV. 224, 421 

SS. V. 627 

HV. I. 92-93 


Trailokyamohana-paficaritra: HV. II. 179 
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Trailokya-sammohana-paficaraira: HV. I. 60-62, 71-73, 377-78 IV. 39- 
40, 46-49, 58, 60 
SS. IV. 220. V. 523, 630. VI. 725 

Navaprasna-paficaratra: HV II. 151 

Na&rada-tantra: HVI. 85 

Narada-paficaratra: HV. I. 20-22, 32, 34, 44-45, 123-125, 151-152, 
199-201, 233, 286-87, 359-63, 436, 449, 552, 
790, 822, 1087-88, 1352 
IV. 13, 20, 24-25, 28-29, 35-36, 41, 52-53, 54, 
68-69, 175-76 
BS 11, 23, 59, 107 
SS II. 182, 257, 386. Ill. 25, 127. IV. 299, 466 
V. 576, 595, 596, 628, 629, 630, 633, 640, 650 
VI. 225, 246, 247 

Naradiya-tantra: SS II. 33 

Naradiya-paficaratra: HV. I. 187 


Ill. 136 
Narayana-paficaratra: BS 218 
Nigama: HV Ill. 359 
Paficaratra: HV. I. 39, 125-26, 267, 349, 745-46, 777-78 
é Il. 54 


BS 36, 129, 213, 216, 217 
SS Ill. 75, 80. V. 472, 625, VI. 417, 426 
Prahlada-paficaratra: HV. I. 907 
Brhat-tantra: SS VI. 239 
Brhad-gautamiya-tantra: SS IV. 305, 309, 567, 568. VI. 239, 564 
Brahmayamala: BS 79 
SS V. 628 
Bhagavat-tantra: Same as Tantra-bhagavata (q.v.) 
Bhagavatadi-tantra: HV II. 106 
Bhargava-tantra: SB 244 
Mrtyufijaya-tantra: SS IV. 296 
Yamala: SS IV. 463, 567, V. 650 
Rudrayamala: SD 39, 50, 108. HV I. 86 
Visnuyamala: HV. I. 80-81, 126-34, 354, 1245 
IV. 491 
BS 334 
SS V. 613, 640 
SD 20, 107 
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Vaisnava-tantra: BS 333 
SS III. 71. V. 494, 572, 627 


Saradatilaka: HV I. 65-70, 75-76, 189-91, 365 
Sivagama or Saivagama: HV IV. 23-25, 27-28, 31, 406-10 
Sriyamala: SB 334 


Sanatkumara-tantra: HV. II. 16-17 
Sammohana-tantra: HV. I. 126, 136, 407, 410, 451 


SB 366 

SD 106 
Satvata-tantra: SB 25, 190, 209 
Svayambhuva-dgama:SB 165, 219 

SS IV. 272 


Hayagriva-paficaratra: Same as Hayaésirsa (q.v.) 

Hayasirsa-paficaratra: HV I. 26, 197, 454-57, 546, 910, 1209-10 
III. 46-47 
IV. 82, 84, 97-99, 109-11, 129-47, 150-71, 178, 
183, 187-93, 196-202, 206-36, 238-41, 250-58, 
260-61, 266, 273-75, 278-80, 282-84, 289-93, 
295-98, 300-03, 307-10, 316-18, 321-23, 325- 
330, 339-43, 346-57, 359-74, 400-05, 411, 417- 
18, 420-23 425-34, 442-45, 452-61, 464-68, 473- 
77, 480-84, 486-91 
SS I. 53. Il. 645. V. 567, 569, 633. VI. 246 


NOTES 


1. The identity of the author is controversial. Some think that he is 
one of the six Gosvamins of Vrndavana, while others think that he 
was a different person. Yet others think that it was really a work of 
Sandtana Gosvamin who associated it with the name of Gopala 
Bhatta. There is an opinion that it was their joint work. 

2. The authorship is doubtful. Even if it was written by Gopala 
Bhatta, his identity with Gopala Bhatta, one of the famous 
Gosvamins of Vmdavana, has not yet bee established conclu- 
sively. 
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V. List of Holy Places Mentioned in Bengal Tantra 


Only the major published works have been taken into account 


The following abbreviations are used: 

P: Pranatosini 

S: Sritattva-cintamani 

SR: §; ahasya 

ST: Sakt@nanda-tarangini 

T: Tantrasara 

TR: Tararahasya 

(In Devanagari alphabetical order) 

Aksayavata P Kalamadhava P 
Agastyasrama P Kalighata P 
Atfahasa P Kaveri P, SR, TR 
Ayodhya P Kasi T,P 
Avanti P Kasmira P 
Amarakantaka P Kubjaka P 
ASvatirtha P Kuruksetra T,P 
Aryavarta P KuSavarta P 
Ujjayini P Kedara F 
Uddiyaina P Kausiki P 
Elapura P Ganga T, P, SR, TR 
Oghavati i) GaneSvara P 
Kanakhala P Gandaki P 
Kanyasrama T,P Gaya T,P 
Kamala P Godavari P, SR 
Karavira P Govardhana e 
Karatoya P Gautame$vara P 
Kamatirtha P Candrabhaga BP 
Kamasitra P CandraSekhara T.P 
Kamata P Jayanti P 
Kalamba P Jalandhara P 
Kafici P Jvalamukhi P 
Kamakhya _P Trikona P 
Kalafijara P Tripura P 
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Mathura 
Madhupuri 
Manasa 
Miya 
Mahismati 
Mithila 
Yamuna 
YaSor 
Ratnavali 
Ramanaka 
Ramagiri 
Ramatirtha 
RameSvara 
LagnikaSrama 
Lanka 
Viraja (Viraja) 
Sukratirtha 
Sona 

Srigaila (Srigiri) 
Sarayt 
Saradatirtha 
Sindhu 
Haratirtha 
Haridvara 
Hamsatirtha 
Harita 
Hingula 
Hrsikesa 


SR 


wo 


OS 8 Be 


VI. Pantheon in Bengal Tantra 
The major published works have been utilised here 


The following abbreviations have been used: 
P: Pranatosini 

PU: PuraScarana-ratnakara 

S: Sritattva-cintamani 

SR: §; ahasya 

ST: Sakta@nanda-tarangini 

T: Tantrasara 

TR: Tararahasya 


Besides the deities mentioned here, there are many demigods, 
minor deities, etc. The different Avataras have been mentioned in some 
texts. We have not stated them separately. Of Vamana, there are the 
aspects of Dadhivamana, Sadvamana. The various weapons and other 
things, supposed to be held by different deities, e.g. Samkha, Cakra, 
Khadga, Dhanus, etc., have been deified and mentioned in some texts. 
We do not set forth these deities here. 

Some texts mention the different planets as deities, which we do 
Not state here. 

A separate list is given of those deities whose mantras are men- 


(In Devanagari alphabetical order) 

Name Work in Name Work in 
which which 
mentioned mentioned 

Agni PU Indra T, PU 

Agnidurga PU Indrani PU 

Ananta PU Ucchista Ganesa T 

Aniruddha PU Ucchista 

Candalint = PU 

Antariksa Sarasvati PU Ucchista 

Matangi PU 

Annapima T, PU Ekajata PU 

Annapurna Bhairavi T Kamalammika TT, P,PU 

Aparajita Vaisnavi PU (Kamala) 

ASvartidha PU 


298 


Name Work in 
which 
mentioned 

Kamapisaci 

Kamaméatangi PU 

Katyayani T, PU 

Kama PU 

Kameévari Bhairavi T, PU 

Kartavirya PU 

Kartikeya PU 

Kali TR, T, P, 
PU, ST. 
S$, SR 

(Bhadrakali, 
Daksinakali, 
Mahakali, Siddhikali, 
SmaSanakali, 
Guhyakali 

Kamakala Kali) 

Ketu PU 

KauleSa Bhairavi T, PU 

Kaumari PU 

Kuvera PU 

Krsna T,S 

Keéava PU 

Ksetrapala T, S, PU 

Ganga T, P, S, PU 

Ganapati PU 

(Sakti-ganapati, 
Mahdganapati, 
Vighnaganapati) 

Ganesa T,P 

(SaktiganeSa, 

Laksmiganesa, 

Vighnaganesa, 

Ucchista-ganeéa, 

Ksipra-prasada 

Ganega Vakratunda) 
Garuda 


Go gle 


TANTRA IN BENGAL 


Name Work in 
which 
mentioned 

Gayatri P, S, PU 

Goraksanatha PU 

Gopala PU 

Govinda PU 

Gauri T, S, PU 

Graha P 

(Strya, Candra, 

Mangala, Budha, 

Brhaspati, Sukra, 

Sani, Rahu, Ketu) 
Candika s 
CandeSvara T, PU 
Candramauli T 
Camunda S, PU 
Cintamani PU 
Cintamani 


Sarasvati PU 
Caitanyabhairavi PU 
Chinnamasti PU 

(See Pracanda 

Candika) 

Jayadurga T, PU 
Jfiadnasarasvati PU 


Tara T,P 
PU, TR 

Tumburu PU 

Tulasi P 


Trikantaki PU 
Trikuta Sarasvati PU 
Tripura T, S, PU 
Tripurabhairavi T, PU 


Tripurasundari_T, P, S, 
PU 
Tryambaka T 
Tvarita PU 
Dadhivamana _‘T, PU 
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Durga 


Dharani 
Dhumavati 
Narayana 
Nityaklinna 
Nitya 
Nityabhairavi 
Nilakantha 
Nilasarasvati 


Nrsimha 

Nairta 
Padmavati 
Parijata Sarasvati 
Parvati 


Bhaya-vidhavamsini 
Bhairavi 

Bharati 

Bhuvané$vari 
Bhairavi 

Bhairava 
(Many kinds, e.g. 
Asitanga, Rudra, 


Google 


TANTRA 


ae 


aad 
ay 
foo} 


a€adad" a 


y ny 
ees 


Ay 


Name Work in 
which 
mentioned 

Damodara PU 

Bhairavi T, S, PU 

(also see 
Sakalasiddhida and 
Sampatprada 
Bhairavis) 

Mafijughosa T 

Madhusiidana PU 

Mahakala 

Bhairava T,P,S 
PU, SR 

(Kali-bhartrdeva) _ 

Mahalaksmi T, S, PU 

Mahasarasvati PU 

Mahisa-mardini T, PU 

Matangi T, P, S, PU 

Madhava PU 

MaheSvari PU 

Mukhya 

Vagisvari PU 

Mrtyufijaya T 

Yama PU 

Yogini TS 

(As companion 
goddesses, Yoginis 
are of many kinds, 
e.g. Prakata-yogini, 
Daksini, etc.) 

Rajamatangi PU 

Rahu PU 

Rudra T, S, PU 

Rudrabhairavi T, PU 

Rudravagisvari PU 

Laksmi T, S, PU 


Name Work in 
which 
mentioned 

Canda, Krodha, 

Unmatta-bhairava, 

etc.) 

Vasudeva T, PU 
Laghusyama PU 
Vagalamukhi T, P, PU 
Vajraprastarini T, PU 
Vatuka T, S, PU 
Vanadurga PU 
Varaha T 
Varuna PU 
Vasyamataigi PU 
Vahnivasini PU 
Vagisvari T, S, PU 
Vagmati PU 
Vagvadini PU 
Vasudeva T 
Vayu PU 
Varahi PU 
Visalaksmi T 
Visnu T,P,S 

PU, SR, T 
Visnu Vagisvari PU 
Vaisnavi PU 
Vyasa PU 
Sarabha PU 
Siva SR, T, P, 
S, PU 

(Tryambaka, 

Parvatisvara, 

Mrtyufijaya 

Mahamrtyufijaya, 

PaSupati, Ardha- 

narigvara, Aghora, 

Nilakantha, gana) 
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Name Work in 
which 
mentioned 

Stas PU 

Salapani T, PU 

Sesa PU 

Sesika PU 

Srikara PU 

Srtdhara PU 

Srirama T 

Srihari PU 

Sark Bhairavi T, PU 

Sakalasiddhida 

Bhairavi T, PU 
SadaSiva PU 
Sampatprada 

Bhairavi T, PU 

Sarasvati PU 

Samrajya-laksmi PU 

Sita PU 

Strya TS 

Svapnavarahi PU 

Hanimat T, PU 

Hayagriva T, PU 

HaridraganeSa_ = T, PU 

Harihara T, PU 

Hamsa Vagisvari PU 

Heramba T 

Hrsikega PU 
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List of Deities whose Mantras are Mentioned in Bengal Tantra 


(The names of deities are in Devanagari alphabetical order) 


Name Work in Name Work in 
which which 
mentioned mentioned 

Annapima T Parijata Sarasvati T 

Annapumabhairavi T Pracandacandika T 

Indra T Balagopala T 

Ucchistaganesa T Bhadrakali T 

Ucchistacandalini ¥: Bhayavidhvamsini 

Kamapisaci T Bhairavi T 

Katyayani T Bhuvanesvari T 

Kame$vari TS Bhuvanesvari 

Krsna T Bhairavi T 

KauleSa Bhairavi T Bhairavi T 

GaneSa T Mafijughosa b 

Garuda T Mahakala 

Bhairava T, SR 

Guhyakali T Mahalaksmi T 

Gauri T Mahisamardini T 

CandeSvara T Matangi T 

Candramauli T Mrtyufijaya T 

Jayadurga T Yogin S 

Tara T, TR Rudrabhairavi T 

Tripui T Laksmi T 

Tripurabhairavi T Laksmi Vasudeva T 

Tripurasundari T,S Vagalamukhi T 

Tryambaka T Vajraprastarini T 

Daksinamurti T Vatuka T 

Dadhivamana T Varaha T 

Durga T Vagisvari T 

Dhanada T Vasudeva T 

Dhumavati T Visalaksi T 

Nitya T Visnu T 

Nityabhairavi T Siva P 

Nilakantha T Sutint T 

Nrsimha T Smaganakali T 


Satkuta Bhairavi 
Sakala-siddhida 

Bhairavi 
Sampatpradai 

Bhairavi T 
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VIL. List of Mudras, Yantras and Mandalas 
Mentioned in Bengal Tantra 


The major published works have been taken into account 


The following abbreviations are used: 

P: Pranatosini 

S : Sritattva-cintamani 

T : Tantrasara 

TR: alee 

SR: ahasya 

ST: Saricnda arses 

(In Devanagari alphabetical order) 
The principal mudras only are listed here 
Ankufa T Nada S 
Afijali T Padma T 
Apana Ss Prana S 
Abhaya T, SR Prarthana T,S 
Avagunthana T,S,SR Bali Ss 
Avahani T, 8, ST,SR_ Bindu Ss 
Udina Ss Bija Ss 
Kumbha T, SR Bhitini T 
Kauliki T Mahankusa S 
Khadga T,SR,TR = Mahamudra T 
Khecari T,S Munda T, SR 
Gajatunda S Musala T 
Gada T Mrga TR 
Galini T.S Yoga Ss 
Cakra T,S Yoni T, S, ST, SR, TR 
Carma T Laksmi T 
Jnana T Leliha T, S, SR 
Tattvamudra T, S,SR, TR Vara T, SR 
Trikhanda TS Vismaya s 
Durga T Vina T 
Dhenu T,SR,TR = Vyana Ss 
Samkha T, S, SR, TR 
Srivatsa T 
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Sarva Sarva 

vidravani Ss samksobhani S 

Sarvonmadini Ss 

Sambodhini T, P, SR Samhara T, TR 

Sakalikarani =: T, S, S, T Sundari Ss 
Sannidhapani T,S,ST,SR  Sthapani T, S, ST, SR 
Samana s 
Sammukhi- 

karani T, S, ST, SR 
Sarvavasyakarani S 

MANDALAS 


The prominent mandalas, mentioned in the Tantrasara, are 
Navanabha, Sarvatobhadra and Svalpa-sarvatobhadra. The Sritattva- 
cinfamani mentions Guru-mandala. 
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YANTRAS 


The Yantras can be broadly divided into two classes—Pija-yantra 
and Dharana-yantra. As will be seen, some names are common in both 
the classes. 


Pija-yantras 

Annaptima 

Bhairavi T: Rudrabhairavi T 
Ganega T T 
Guhyakali T Vagalimukhi = T 
Tara T Vajraprastarini + T 
Tarini T Vatuka T 
Tripugs T Vagisvari T 
Tvarita T Vigalakst T 
Durga T Smasanakali = T 
Dhanada T Syama T 

ndacan T Srividya Ts 
BhuvaneSvari T Satktta Bhairavi T 
Matangi T Hantimat T 
Dharana-yantras 

Kali T Mrtyufijaya T 
Tara T LaksmI T 
Tvarita T Siva T 
Nrsimha T Srirama T 
Bhuvaneévari T Srividya T 
Bhairavi T 
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VIII List of Kavacas Mentioned in Bengal Tantra 


Abbreviations: 

P: Pranatosini 

S: Sritattva-cintamani 

SR: Syamarahasya 

T : Tantrasara 

(in Devanagari alphabetical order) 
Name Work in Name Work in 
which which 
mentioned mentioned 
Aksaya P Pracandacandika T 
Annaptma T Brahma P 
Kartikeya T Bhuvanesvari T 
Kundalini P Bhairavi T 
Ganga T Mahavidya P 
Gayatri T Mahisamardini T,SR 
Guru P Matangi T 
Tara T Yoni P 
Triputa T Laksmi T 
Tripurasundari T,S VamSalabhakhya T 
Trailokya- Siva P 
mahgala T Smasdnakali T,P 

Daksinakalika © SR yaa T,SR 
Durga T Srividya T 
Dhanada T Sarasvati T 
Nayika T Strya RY 
Nrsimha T Haridraganefa TT 
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IX. List of Hymns and Protective Mantras 
Mentioned in Bengal Tantra 


Abbreviations: 
P: Pranatosini 
S: Sritattva-cintamani 
SR: § rahasya 
ST : SaktG@nanda-tarangini 
T: Tantrasara 
(In Devanagari alphabetical order) 

Name Work in Name Work in 
which which 
mentioned mentioned 

Ananda F Bhairavi T 

Kitkini T Manasa T 

Kundalini P Mahakati T 

Kumari P Mahavidya P 

Ganefa T Mahisamardini T,SR 

Guru P, ST Matangi T 

Gopala T Yoni P 

Tara T Laksmi T 

Tulasi P Vagalamukhi T 

Triputa T Vatuka T 

Tripurasundari T,S Visnu T 

Daksina T Santi P 

Durga T Siva T,P 

Dhanada T Syama T,SR 

-Dhiimavati T Srikrsna T 

Nayika T Srirama T 

Nrsimha T Srividya T 

Pracandacandika T Sasthi T 

Balarama T Sarasvati T 

Banalinga P Svaha T 

Brahma P Hantmat T 
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X. Profiles of Tantric Devotees 


Bengal produced not only an abundance of Tantras, both Buddhist 
and Hindu, but also gave birth to a galaxy of Tantric devotees. Some of 
them were of a very high order, and have carved out a permanent niché 
in the shrine of human memory. Of them again, some were scholar- 
devotees like Purnananda, Sarvananda, etc. They reached a spiritual 
height not comprehensible to ordinary people, inspired a band of illus- 
trious disciples, and wrote treatises. Others were immersed in the nectar 
of thought of the Mother Goddess in whose honour they composed and 
sang songs. Even under adverse circumstances, they went on singing 
with sang-froid and unparalleled abandon. Yet others devoted a lifetime 
to silent meditation. 

Unfortunately, we have very little information about them beyond 
stories about their mystic and superhuman powers which commanded 
the naive and complacent attention of the devoted souls. The Bengalis 
loved Caritamrtas, containing more of fiction and fancy than of sober 
facts, rather than serious or faithful Caritas. Here we shall try to give 
short life-sketches of a very few eminent Sddhakas leaving aside all 
fanciful accounts of them. No account of Bengal Tantra can be com- 
plete without information about these devotees of immortal fame, 
whose names have become household words in Bengal, and whose 
teachings and songs have become a current coin the Bengali society. 


Ramprasid! 

Ramprasad (C. 1720-81. Date of birth according to others 1723 or 
1718. Death 1775 according to some, 1782 according to others). A 
poet, Sakta devotee and a singer, all rolled into one, Ramprasad was 
born to Ramram Sen at village Kamarhati in Halisahar in the district of 
24 Parganas, West Bengal. At first a clerk under a wealthy person 
(Gokul Ghosal, Dewan of Bhukailash, according to some or Dur- 
gacharan Mitra, accorting to others), he subsequently enjoyed: the 
patronage of a few other landlords including Krishnacandra Ray. 
Krishnachandra offered him a job. Ramprasad having declined, he gave 
him 100 bighas of rent-free land and conferred on him the title Kavi- 
rafijana. In recognition of this honour, Ramprasid composed, 1293 
B.S/ a poetical work on Vidydsundar, and named it Kavirafijana. 
Nawab Siraj-u-ddaula is said to have been very much delighted by his 
Syama-samgita. 
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The time of Ramprasad was full of trouble. He lived through the 
battle of Plassey (1757 A.D.) and the Great Bengal Famine of 1770. 
The resulting distress is echoed in some of his poems. 

Quite early in age he is said to have acquired proficiency in San- 
skrit, Persian and Bengali. In his teens, he could compose poems of a 
high class. Gradually he was attracted to Tantra and the Tantric mode 
of worship. He is said to have practised Sadhana on a paficamundi 
Asana. His spiritual preceptor was Srinatha, according to some, 
Krpanatha according to others. His two sons were Ramdualal and Ram- 
mohan. 

He was reputed as a Sakti-devotee of high order, and composed 
many songs on the deity of his devotion. His songs, imbued with 
Tantric ideas, became a genre. He used to say na vidya samgitat para; 
no other ore is higher than music. In Bengal, pras@di sur (tune or 
melody of Ramprasad’s songs) has become proverbial. He is, indeed, 
the pioneer in the introduction of a new mode of Sakta songs. 
‘Kalikirtan’ is a small work by him. Of more than 300 songs, passing 
by his name, probably some are not genuine. Most of his songs are 
marked by passion or effusion relating to Kalibhakti. A few of his 
songs relate to the Agamani (arrival of Uma) and Vijaya (departure 
after Durgapiija. He is known to have composed also a Krsnakirtana. 


Kamalakanta Bhatt&cirya? (C. 1772-1821) 

Bom at village Canna in Burdwan district of West Bengal, he was 
a native of the village Ambika-Kalna. His father and mother are said to 
have been named MaheSvara and Mahamaya. 

He studied Sanskrit in the traditional way, and became a teacher. 
At first, an initiated Vaisnava, he later became a dedicated devotee of 
Kali having received diksa at Tarapitha in Birbhum district of West 
Bengal. He is said to have achieved siddhi on a Paficamundi Asana. 
With a background of training in vocal music, he wrote many songs 
which are known as Syamasamgita. Besides these, he worte also 
Samara-samgita, Sivasamgita, Krsnapadavali, Dasamahavidya- 
samgita. 

Hearing of his spiritual attainment, Tejchand (1764-1832), the then 
Raja of Burdwan was attracted to him, appointed him his court-Pandit, 
built for him a residential house at village Kotalhat near the town of 
Burdwan, and granted him an allowance. Here he spent the rest of his 
life, and was highly respected by the Raj family. 
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He composed songs not as a pastime, but as part of his Sadhana. 
Written in Tappa style, his Syamasangita was not looked upon as 
pedestrian, but also found respectful access into the soirées. 

A work by him is entitled Sadhanarafjana. 


Ramakrishna? 

Nothing can be more sacrilegious than the idea expressed in some 
quarters that Ramakishna (1836-86) was an unlettered village priest 
masquerading as a Sadhu. 

Bom at village Kamarpukur in the district of Hughly (West Ben- 
gal), in 1836 (18th February), he was named Gadadhara. Though of 
indigent circumstances, his parents, Ksudiram Cattopadhyaya and 
Candramani, were very pious. 

In his very boyhood, Gadadhara had a spiritual bent of mind, and 
liked the company of learned men and divines. For quite sometime he 
studied Sanskrit Sastras in the traditional way. 

The reputation of the piety and devotion of the young Gadadhara 
attracted the attention of Rani Rashmani who was a pious and prosper- 
ous lady. She engaged him as priest at the newly built Kali temple of 
Daksineswar, a northen suburb of Calcutta, on the Ganges. It was here 
that the spiritual eye of the priest opened. In the lifeless image, he per- 
ceived the pulsation of a living goddess. 

A remarkable fact of his life is that, though born and bred in a 
conservative Brahmin family in the early 19th century, he was 
absolutely free from bigotry. He tasted the sweet fruits of all the major 
religions, viz. Islam, Christianity, Sikhism, Buddhism, etc., and openly 
declared that there were as many ways as there are religious doctrines. 

His simple life, precepts of epigrammatic brevity yet pregnant with 
noble thoughts and sincerity, and, above all, catholicity of heart soon 
attracted many disciples. 

Vivekinanda,‘ an intellectual of high order and having liberal edu- 
cation, was at first sceptic about the existence of God, and had scant 
regard for the Daksineswar priest. But, the magic wand of 
Ramakrishna’s spiritual genius soon converted him, and enlisted him as 
his foremost disciple. Himself great, this saint came to be glorified 
thousandfold through Vivekananda. 

It was, indeed, a misfortune for the people of Bengal that this great 
man (Ramkrishna) fell a victim to the fatal malady of cancer, and 
breathed his last at the comparatively early age of 50. 
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Vivekananda’ (1863-1902) 

He was one of those men who never die, though their physical 
frame perishes. 

Born as Narendranath Dalla, in 1863 (Jan. 12), to Visvanath Datta 
of Simulia in Calcutta and BhuvaneSvari, he imbibed a liberal outlook 
on life from his father and religious bent of mind from his mother. 

As a young man, he reluctantly paid a visit to Ramkrishna through 
the insistence of his:friends. This was a turning point of his life. 

The early death of his father plunged the family into penury. One 
day, unable to bear the pinch of poverty, he asked Thakur Ramkrishna 
to intercede, on his behalf, to Mother goddess for removing his dire 
poverty. Thakur asked him to go to the nearby temple, and plead his 
own case. He did go to the Goddess, but he could ask for nothing 
material. The only things which came out of his mouth were Jaana 
(knowledge) and bhakti (devotion). 

After the demise of the master, he, through the munificence of 
people and the cooperation of his co-disciples, established (1886) a 
Ramkrishna Math at Baranagar. 

Towards the middle of 1890 he, as a wandering mendicant, trav- 
ersed many regions of India, and acquired first-hand knowledge about 
the country and its people. At this time, he studied many Sastras. 

In 1893 (May), he went to America to represent Hinduism in the 
Parliament of Religions at Chicago (September). His soul-stirring 
speech there dispelled many wrong notions of the western people about 
the outlook of the Indians. 

After that he spent some more time in America and Europe lectur- 
ing, interpreting Sastras and writing books. 

A great event of this odyssey was his acquaintance with Margaret 
Noble, later known as Sister Nivedita who became his disciple, came to 
India and dedicated herself to social service. Her book, ‘The Master as 
I saw him’ throws light on the many-faceted life of Vivekananda. 

Having returned to India in 1897, Svamiji, as he was popularly cal- 
led, devoted himself, heart and soul to the moral regeneration of the 
people and social reform. A powerful speaker and writer, he urged the 
people to adhere to truth, sacrifice, acquire mental and physical 
Strength and to shake off superstitions and redeem the country from 
political bondage and internal dissensions and discords caused by sec- 
tarian and communal feelings. He tried, by his speeches and writings, 
to remove the social blots of untouchability, child marriage, and 
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insisted on liberal and scientific education. Above all, he insisted on the 
uplift of the- downtrodden, and on the service of Jiva as Siva. 

The foundation of the Ramkrishna Math and Mission (1897) is a 
monument to his organising ability and breadth of vision. 

He was one of the pioneers in the use of spoken Bengali for liter- 
ary purposes. He wrote in English also. 

In 1899 (June) he again visited western countries, and founded 
some centres for teaching Vedanta. 

Towards the end of 1900, he came back to India. The onslaught of 
diabetes and the stress and strain of a stormy career were too much for 
him to bear. His mortal frame gave way, and his soul left it in 1902 
Quly 4) at Belur Math. 

Of his several works, the Parivrajaka (1903), Pracya O Pascatya, 
Karmayoga, JiiGinayoga, Rajayoga and Bhakti-yoga deserve special 
mention. His English works have been published in eight volumes. 


Vama Ksyapa* (1838-1911) 

His full name was Vamacarana Cattopadhyaya. Son of Sarvananda 
Cattopadhyaya, grandson of Ramananda, and a native of village Atla 
near Tarapitha in Birbhum district (West Bengal), he, even as a boy 
showed a sort of divine frenzy. So he was described as Ksyapa (mad). 

In his very boyhood, he renounced the householder’s life, and 
resorted to the cemetery at Tarapitha. 

His father having died, the family faced dire distress. Driven by 
desperate penury, he got a job at the Kali temple of village Muluti. But, 
he was so engrossed with the thought of Mother Goddess that he could 
not fulfil his obligations. As a result, he lost the job. 

Now his only shelter was his matemal uncle’s house where it was 
his duty to tend cattle. But, while on duty he used to be immersed in the 
thought of Krsna grazing cows at Vndavana. His indifference led the 
cows astray, which caused damage to others’ crops. So, his maternal 
uncle drove him away. 

Then he accepted the job of plucking flowers for the worship of 
Tara for which he was to get food. Here also he could not stick. 

He was then appointed cook in the Kachari at Mursidabad. But, 
though physically working there, his mind was drawn to Mother Tara. 
He was then sent back to the above temple. 

He received Tantric initiation from the anchorite, Vrajavasi 
Kaildsapati, who came to Tarapitha for Sadhana. Since then he devoted 
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himself to Sadhana in the local cemetery. Then he formally renounced 
the world, and became a full-fledged Sannydsin. 

He visited Varanasi and Hardwar, but returned to the place of his 
Mother Goddess. 

Raja Yatindramohan of Calcutta once had him brought to the city. 
But, the din and bustle of the city-life was not liked by him. So, he 
went back. 


Ramakrishna Ray (d. 1795 A.D.; according to some, 1800) 

Adopted son of the celebrated Rani Bhavani of Nator (Bangla- 
desh), he was a big’ landlord and earned the title of Maharajadhiraja 
Prthvipati Bahadur from the then Mogul King. His fame, however, rests 
on his Tantric Sadhana. 

He performed Sadhana in the KiriteSvari temple on the west bank 
of the Bhagirathi, some three miles away from village Dahapada. This 
temple was regarded as an Upapitha, because a part of the crown of 
Sati is said to have dropped there. 

Ramakrishna is known to have practised Savasadhana on a 
Paficamundi asana (seat over five heads or skulls). 


NOTES 


. Sce Bharatkos, Matrgatha by Omkamath 

. See S.K. De, Bengali Literature in the Nineteenth Century, 
Marrgatha (in Bengali) by Omkamnath. 

. See R. Rolland's Life of Ramakrishna, Calcutta, 1929, and Achin- 

tya Sen Gupta's Paramapurusa Ramakrishna (in Bengali), 

Calcutta. There are several other biographies both in English and 

Bengali. 

See R. Rolland, Life of Vivekananda, Calcutta, 1931; M.L. Burke, 

Svami Vivekananda, pt. 1; Calcutta, 1983 (3rd. ed.), Svami 

Vivekananda in the West, 1982 (2nd. ed.). 

. R. Rolland, The Life of Vivekananda, etc.; There are many other 
biographies. 

6. See H.C. Gangopadhyay, Srivamalila, I, II, Calcutta, 1340, 1370 
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XI. Buddhist Tantric Works of Bengal' 


This topic has becn discussed in a chapter of this book. Some 


more facts are laid down here. 


The Tibetan Tanjur testifies to the fact that the following Bengali 
scholars were Buddhist, and composed Tantras. 


Candragomin 


It is not definitely 
known whether or not 
he was identical with 
the grammarian or the 
logician of this name. 


Danasila 

Described as a native 

of ‘Bhagala’ in Eastern 

India, and as belonging 

to Jagaddala Vihara in the East. 
Jnanasri 


Kambala or Kambalapada 
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Author of the following 


works on Abhicara: 
Abicara-karma, 
Camiidhavmsopaya, 
Bhaya-tranopaya, Vighna- 
nirasaka-pramathanopaya. Some 
mystic hymns in honour of Tara, 
Maiijusri, etc. are also attributed to 
him. A few magical works relating 
chiefly to medicine are also be- 
lieved to have been penned by 
him; e.g. Jvara-raksa-vidhi, 
Kusthacikitsopaya. 


Sixty works are attributed to him. 
He appears to have written also a 
Pustakapathopaya. 


Ten Vajrayana works. From his 
works, he appears to be a Bengali. 
Eight works are attributed to him. 
These are related mainly to 
Heruka (or Cakrasamvara) 
sadhana. In Proto -Bengali there is 
acollection of Dohas, Collet Kam- 
bala-gitika. Of these Dohas, one 
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(No.8) occurs in the carydcarya, 
the earliest known Bengali work of 


c. 1000 A.D. 
Kumaracandra 
Described as an Avadhilta Stated to have written three 
of Vikramapuri Vihara of Tantric Pafjikas or commentaries. 
Bengal. 
Santideva Author of three Vajrayana works. 
Perhaps different from Santideva, 
author of the Bodhicaryavatara 


and Siksasamuccaya. Stated to 
be a resident of Zahor which, 
according to H.P. Sastri, was 
identical with Sabhar in the 
district of Dacca, Bangladesh. 


Tankadasa or Datgadasa Commentary, called SuviSadasam- 
puta, on Helvajra-tantra 

Described as Vrddha 

K@yastha and a contemporary 

of Dharmapala, ruler of Bengal. 

There is no certain evidence of 

his birth in Bengal. 


Vibhuticandra Stated to have authored twenty- 
three works. 

Stated to belong to a Vihara 

of Eastern India. It is not 

clear whether or not he was 

a Bengali. 


NOTE 


1, See S.K.De, Buddhist Tantric Literature of Bengal, New Indian 
Anthropology, April 1938. 
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Glossary of Select Technical Terms 


(English alphabetical order) 
ABHICARA 
Magic spell or rite designed to cause harm to others, e.g. killing an 
enemy. 
ABHISEKA 


A kind of Tantric Diksa (initiation). The Guru performs different 
kinds of it in the different stages of the spiritual life of his disciple. It 
is of eight kinds. 

ACARA 
Way of life or mode of Tantric Sadhana. Generally of seven kinds: 
Veda, Vaisnava, Saiva, Daksina, Vama, Siddhanta, Kaula. These are 
broadly divided into two groups, Daksina and Vama, Usually those, 
who use five Makdaras, are regarded as followers of Vamacara. A 
twofold division into Aghoracara and Yogacara is found in some 
works, 
Vide Mahanirvana (4/36-37), Kaulamarga-rahasya (p.11), Prana- 
tosini (7/4, p. 532), Matrkabheda (p. 6). 

ADHVA SODHANA 
Method of purifying the body consisting of six adhvas, viz. varna, 
pada, mantra, kala, tattva and bhuvana. 

AGHORA | 
A form of Siva, which is dark and of a fierce nature. 

ANGANYASA 
Feeling the existence of God in different limbs. 

AJAPA, 
The mantra called Hamsa. Spontancous meditation taking place 
Within the body. 

AJNA 
Name of a Cakra supposed to exist at the joint of the eyebrows. It is 
like a lotus with two petals. 

AKULA 
Siva aspect of Sakti. 

ALI 
Spirituous liquor used in Tantric worship. 

ALIDHA 
A posture of legs. The right leg is stretched out and the Ieft one is 
slightly bent. 
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AMNAYA 
Five or six regions where Tantric culture exists. 

ANAHATA 
A Cakra supposed to be in the region of the heart. It is like a deep 
red lotus of twelve petals. 

ANTARYAGA 
Mental worship in which the five Tattvas are conceived as abstract 
and not tangible things. 

ANUKALPA 
Substitute of something; e.g. garlic in place of meat, coconut-water 
instead of wine. 

ASANA 
Posture necessary for the facility of the circulation of energies. It 
ensures physical comfort and psychic protection. 

ASTASIDDHI 
See Siddhi. 

ASTAPASA 
See Pasa. 

ASVAKRANTA 
According to Saktimangala-tantra, name of the part of India from the 
Vindhya Hill to the great ocean. It is one of the three regions into 
which India is divided in certain Tantras. 

AVARANA-CAKRA 
Same as Navacakra (q.v.). 

AVADHUTA 
A Tantric devotee of a very high order. He is an object of respect of 
all, free from Samska@ras and possessed of self-knowledge. 
Avadhiitas are of two kinds—grhi (householder), and Samnyasi 
(ascetic). An Avadhiita of the highest order is called Kuldvadhiita 
who is possessed of divyabhava. Vide Kularnava (17), Pranatosini 
(7/4, p. 325), Mahanirvana Tantra (7/27-83). 

AVARANA-DEVATA 
Goddesses also known as Yoginis presiding over the nine cakras. 

BANALINGA 
A kind of Siva-phallus. According to Tantra, it is located in a triangle 
within Anahata Cakra (q.v.). 

BHAIRAVI-CAKRA 
A Cakra ritual in which Paficamakaras are resorted to, and male and 
female devotees participate. 
See certs aie gfe Kaulavali-nirnaya.(7);, Kularnava (8). 
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BHUPURA 
A quadrangle with four doors and a triangle within. 
BHUTAPASARANA 
Warding off ghosts with the help of mantras. Scattering white mus- 
tard at the time of sacrifice is a part of the rite. Vide Tantrasara 
(Krsnananda), p. 616; Saradatilaka, 4/10—Raghava's comm., Purag- 
caryarnava, Il, p. 154. 
BHUTA-SUDDHI 
A rite for purifying the five elements of the body. 
amy Tantrasara (Krsnananda), pp. 85, 87; Pranatosini, 3/5, p. 202. 
BUA 
A mystical letter forming an essential part of the mantra of a deity, 
e.g. Hrim. Different bijas have different designations, e.g. Kama, 
Maya, Laksmi, Kali, etc. In it the deity is revealed in a subtle form. 
BRAHMADVARA 
The passage through which Kundalini (q.v.) is supposed to move. 
BRAHMANADI 
Same as Susumna (q.v.). 
BINDU . 
(i) Condensed form of Nada (q.v.). In Saiva philosophy, an evolute 
of Nada (q.v.), produced by the KriyaSakti of Siva. According to the 
Saradatilaka i, 7ff, Bindu, characterising ParaSakti, is divided into 
three parts, Bindu (Siva-oriented), Bija (Sakti-oriented) and Nada (a 
combination of both). Bindu has three forms, Prakasa (static), 
Vimar§a (dynamic) and Prakasa-Vimar§$a (combination of both). It is 
the cause of the origin of letters and elements. 
(ii) Dot. One dot represents Siva. A double dot (Visarga) represents 
Sakti. According to Saradatilaka (ii.€), the former is a symbol of 
solar power and the latter of lunar. 
(iii) Male organ. ; 
(iv) One among Dasa Mahavidyas (q.v.) in Kashmir Saivism—vide 
Saradatilaka, 1/7 onward, 2/6, 7/9; Tantraloka, 1/216. 
BRAHMAPURA 
Human body. 
BRAHMARANDHRA 
Supposed to be at the centre of the head. Through it the vital breath 
or life is believed to exit at death. 
CAKRA 
(a) Mystical nerve-cycle or nerve-plexus; the human body is stated to 
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(i) Miiladhara 
(ii) Svadhisthana 
(iii) Manipitra 
(iv) Anahata 
(v) ViSuddha 
(vi) Aja 
(b) Designation of an assembly of Tantric Sadhakas for certain rites, 
e.g. Bhairavi-cakra 
(c) Endless rotation of Sakti. 
(d) Mystic diagram or Yantra, as Trikonacakra, Astakona cakra. 
CAKRA-BHEDA 
Literally, penetration of Cakras. Manifestation or activation which is 
necessary for keeping the body fit and for the attainment of Siddhis. 
Name of a stage of Tantric Sadhana. 
CANDRANADI 
Name of /da (q.v.). 
CARAMALA 
A rosary made of rudraksa. (fruits of Elaeocorpus ganitrus Roxb.), 
conch-shells or some other thing meant for the recitation (japa) of 
mantras. 
CATUSKUTA 
A particular arrangement of letters in connexion with the worship of 
Srividya. 
CINACARA, CINAKRAMA 
A form of Kaulacara. A follower of it follows Tarakrama and 
Chinnamastakrama, That aspirant is eligible for it, who is free from 
the sense of duality and sin, has given up caste-distinction, is calm 
and detached. Vide Taratantra, p. 20; Saktisamgama (Sundari, 1/188 
onward), Pura§caryarnava, I, p. 20. 
CITRINI 
A Nadi (q.v.) supposed to be within the body, also called Brah- 
manadi. It is like a lotus fibre. Generally identified with Susumna 
(q.v.). It is also stated that Susumnd is constituted of the three Nadis, 
viz. Citrini Vajra and Brahma possessed respectively of the qualities 
of Satrva, Rajas and Tamas. Vide Pranatosini,1/4, p. 32. 
DAKINI 
Designation of various goddesses. Dakini occupies-a special position 
in Buddhist Tantra. At some places, She is a companion of Parvati 
and is connected with the manifestation of the goddess as 
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Chinnamasta. Regarded as a particular form of Para or Supreme 
Sakti, Resorts to Miladhara (q.v.) She is supposed to impart spiritual 
knowledge to the devotee. Vide Pranatosini (5/6, pp. 378-79), 
Tantrasara (Krsnananda), p. 338; Satcakra-niriipana (8). 

DAKSINACARA 
Worship of Sakti according to the right-hand ritual. Some explain it 
as the way prescribed in Veda, Smrti and Purana. It is a way of 
spiritual attainment without the use of Paficamakara and extreme 
forms of rituals. 

DASA MAHAVIDYA 
The following ten female deities are called Mahavidya: Kali, Tara, 
SodaSi, Bhuvanesvari, Bhairavi, Chinnamasta, Dhimavati, Vagala, 
Matangi, Kamala. See Pranatosini, 5/ p. 374. The names of 
Mahavidyas differ in different Tantras. 

DHARANA-YANTRA 
The Yantra (q.v.) that is generally worn as a talisman or amulet for 
ensuring well-being. Such a Yantra, written on the leaf of a tree, is 
dedicated to a deity. 

DHARANI 

Mystic protective spells. 

DHYANA 
Meditation on a deity. Different deities are to be meditated upon in 
different forms. It is the basic element in Sadhana. 

DIKSA 
Initiation to Tantric Sadhana. According to Visvasaratantra, it is of 
four types—Kriyavati, Kalavati, Varnamayi and Vedhamayi. Accor- 
ding to Rudrayamala, it is of three types—Anavi, Sakti, Sambhavi. 
According to the Kularnava (XIV) it is of seven kinds—Kriya, 
Varna, Kala, Sparsa, Vak, Drk, Manasa. 

DIVYACAKRA 
A Cakra ritual meant for those who have achieved considerable 
spiritual progress. In it, Paficamakaras are used. 

DIVYAUGHA 
A kind of succession of Gurus. Vide Syamarahasya (3). 

GAJAKRANTA 
Same as ASvakranta (q.v.). 

GAYATRI 
Manira in honour of a deity recognised in Tantra; e.g. Kalikayai 
vidmahe, SmaSanavasinyai dhimahi. 
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GAUDA SAMPRADAYA 
A sect of the Vamacari Tantrikas of eastern India. The devotees of 
this sect believe only in rituals involving Pavicamakaras. According 
to them, the deity, preceptor and mantra are identical, and are the 
manifestations of Mahadevi. Vide Purascaryarnava, 9, p. 866; 
Saktisamgama, Sundari, 3/15-18. 

GURU 
Preceptor who initiates a person to Tantric sadhana, is regarded as 
Siva. Gurus are of four kinds, viz. Saksatguru (direct preceptor), 
Paramaguru (Guru of Guru), Parapara Guru (third Guru in ascend- 
ing order), Paramesthi-guru (fourth Guru in ascending order). See 
Tantrasa@ra (Krsnananda), pp. 2, 3; Pranatosini (2/2, 6/4), Maha- 
nirvana (6/98), Rudrayamala (Utara 2), Kularnava (11-14, 17), 
Tantraraja (1), Gandharvatantra (26), Saradatilaka (2 and 
Raghava‘s comm. on 2/143-44); Prapaficasara (36/50), Kamakhya- 
tantra (4), Kaulavali-nirnaya (10), ParaSurama-kalpasiitra (10/ 
74,75), etc. 

HADIVIDYA, HADIMATA 
A Tantric school so called after its symbol HA representing 
Siva. It was influential in Kerala and Kashmir. 
Vidya (jana, mantra or devata arising from Kamardja Bija, vide 
Saktisamgama (Tara, 58/81). 


Presiding deity of Ajfid-cakra (q.v.). She is conceived as having six- 
faces and white colour. 

HAMSA 
Same as Ajapa (q.v.). Regarded as parama mantra. It is of two 
kinds—Vyakta (manifest) and gupta (hidden). So called from Ham 
(inhalation) and Sah (exhalation). Ham is the symbol of Bindu (male 
principle) and Sah of Visarga (female principle). 

HATHAYOGA 
A kind of forced yoga or abstract meditation performed with great 
self-torture such as standing on one leg, holding up the arms, inhal- 
ing smoke with the inverted head, etc. In it, the mind is forced to 
withdraw from external objects. 
According to the Yogasikhopanisat (i.133), Hatha means the unity 
of the Sun (Ha) and the moon (Tha). 
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IDA 
One of the three principal arteries, supposed to be on the left side of 
the spinal cord. One of the main channels of the vital spirit, also 
called Candranadi. Conceived to be of white colour and representing 
the amrta aspect of Sakti. 

JAPA 
Repeated mental recital of the specified Bija (q.v.) with the sense that 
Guru, Devata and Mantra are identical. For details about Japa, see 
Purascaryarnava (6, p. 541), Kularnava (15, 17) Saktisamgama 
(Tara 46/2-3), Gandharvatantra (18/3-4, 28/9), Rudrayamala (Uttara 
26), Saradatilaka (4/55; 56 - Raghava's comm). 

JIVANMUKTI 
Liberation in life, attaining which one acquires the knowledge of self, 
dispels the darkness of false knowledge. Also used to denote immor- 
tality that can be achieved by transmuting the mortal body by chemi- 
cal processes into a divine one. 

KADIMATA : 

A principal Tantric school mentioned in Saktisamgama, Tara, LVIII. 
81-82. This school has KA as the symbol (3). 

KADIVIDYA 
Knowledge of a special kind. Named after the initial letter (KA) of 
Vagbhava-bija. Vide Saradatilaka (1/1 - comm.). 

KAHADIMATA 
A Tantric school, mentioned in Saktisamgama, Tarakhanda, LVIII. 
81-82. Also called Tarinimata, Ibid. Kali, VI. 125. 

KAKINI 
Presiding deity of Andhata Cakra (sec Cakra). She is conceived as 
three-eyed, yellow-coloured and dwelling in a 12-petalled red lotus, 
Vide Satcakra-niriipana, 24. 

KALA 
Evolute of varuna. 38 Kalas are supposed to emanate from Ictters. 

KALACAKRA 
A nerve-cycle situated above the ViSuddhacakra (q.v.). 

KALIMATA 
Same as Kadimata. 

KAPALIKA . 
Saiva sect holding extreme views, following the Tantric cult of Sakti, 
defying Vedic authority, drinking wine from human skulls. 

Some take them to belong to the Natha sect. Vide Goraksa- 
siddhanta. saresraha, pita onward; Saktisamgama, Kali,,.8/9-10. 
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KALIKA 
A kind of Tantric Nydsa (q.v.). 

KALIKULA 
A Tantric sect in which Kali is the Supreme Deity. The noted works 
of this school are Jayadratha-yamala, Uttaratantra, Saktisamgama 


Designation of the parts of the fingers used in counting the number of 

times of recitation of mantras at the time of Japa. See Puras- 

caryarnava (6, pp. 447-49), Tantrasara (Krsnananda), p. 27 onward. 
KARANA 


Wine. So called as it is the cause of all knowledge of dharma, artha, 
kama and moksa. (Pranatosini, vii.2). 

KAULA, KAULIKA 
One who follows Tantric Kulacara. The adherents of the Kula path 
are divided into many sects, e.g. Kapdlika, Ksapanaka, Digambara, 
etc. 

KAULAMARGA 
Sevenfold Tantric Acara or spiritual effort. Otherwise called 
Kulacara. Vide Kaulamarga-rahasya (p. 5) Kula@rnava (17), 
Rudrayamala (Uttara 17), Pranatosini (7/4, p. 531), Kaula-jfana- 
nirnaya (ed. Bagchi) 14,16,21; Mahanirvana (14/184) etc. 

KAVACA 
Prayer with certain mystic syllables, supposed to protect the devotee 
as an armour protects the body. Protective spell. 

KHAPUSPA 
Menstrual blood. 

KHECARI MUDRA 
A yogic posture helping in spiritual attainment and in overcoming 
disease and death. 
It is necessary in the meditation on Tripurasundari. See Mudra- 
nighantu (14-16), Hathayoga-pradipika (3/67), Gherandasamhita (3/ 
1-3). 

KLESA 
Five causes of suffering: Avidya (false knowledge), Asmita 
(egotism), Raga (attachment), Dvesa (hatred), and Abhinivesa 
(adherence). 

KOSA 
Sheath. The human body is supposed to consist of five sheaths which 
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(i) Family and the mode of worship handed down by the tradition of 
the family. Spiritual lineage. 
(ii) Tantric rites obtaining in a particular region with reference to a 
particular deity. 
(iii) It denotes the Sastra which expounds the group of objects in- 
cluding the knower, the known and the knowledge or the worshipper 
and the object of worship. 
(iv) It denotes body. 
(v) It means the G@dh@ra-cakra. 

The term is constituted by Ku (earth) and liyate (merged). 

KULACARA 
See Kaulamarga. 

KULADRAVYA 
Kulatattva, Pafcatattva or Paficamakara. Vide Kaulavalinirnaya 
(8). 

KULA-VRKSA 
The following trees, regarded as sacred for Kaulas, are so called: 
Slesmitaka, karafijaka, plaksa, vata, nimba, aSvattha, kadamba, 
udumbara, cifica. 

KULLUKA 
Designation of certain mystic syllables preceding mantras to be used 
in Sakti-paja. 

KUMBHAKA 
See Pranayama. 

KUNDALINI 
Dormant spiritual energy supposed to encircle the Miuladhara (q.v.) 
like a serpent. The Mahakundalini is believed to be at the root of the 
universe. 

LAKINI 
Presiding deity of Manipura Cakra. See Cakra. 

LATA 
Same as Sakti or Diiti, the female partner in Tantric sadhana. 
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LINGA PUSPA 
The flower Raktakaravi (Red Nerium indicum) used as a substitute 
for sexual union. 
LINGATRAYA 
Threefold Siva-phallus, viz. Itara, Svayambhii and Bana. 
MADHYAMA 
A special type of sound between Pafyanti and Vaikhari. See 
Sabdabrahma. 
MAHACAKRA 
One of the five Cakra rituals; the others are Raja, Devi, Vira and 
Paéu. In it, one’s mother, sister, daughter, daughter-in-law and wife 
are to be worshipped as Paficasakti. 
MAHAMAMSA 


The flesh of eight creatures, viz. man, cow, horse, buffalo, boar, goat, 
ram and deer. See Tantrasara (Krsnananda), p. 630, Syamar. 
(3). 


Name of a mantra. See Setu. 

MAHAVIDYA 
A manifestation of Sakti. 

MALA 
Impurities or fetters which cause suffering and lead to re-births. It is 
of three types—Anava, Karma, Mayiya. 

MANAVAUGHA 
Literally, human stream. Name of a succession of Gurus. See 
Syamarahasya (3). 

MANIPURA 
A Cakra supposed to exist in the navel. It is like a golden lotus of ten 
petals. 

MANDALA 
(i) A mystic diagram like Sarvatobhadra or an otherwise enclosed 
space used in certain rites and modes of worship. 
(ii) A gathering of devotees who collectively perform rites, and resort 
to the five Makaras and sit, along with their female partners around 
the leader (n@yaka or adhi$vara and his consort). 
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MANTRA-CAITANYA 
Consciousness lying in Mantra. It has to be awakened by a Tantric 
process. Vide Pranatosini (4/1, p. 222), PuraScaryarnava (6, p. 528), 
Gandharvatantra (29/24-25). 

MANTRA YANA 
Name of Tantric Buddhism. 


Divine Mothers or mystic letters. Each of the letters from A to Ks 
represents an aspect of Sakti. Divine Mothers are eight in number; 
viz. Brahmani, Mahesvari, Kaumari, Vaisnavi, Varahi, Aindri, 
Camunda, Mahalaksmi. 
MERU 
The central bead in a rosary is so called. 
MOKSAMARGA 
Same as Susumna (q.v.). 
MUDRA 
(i) Formed from the root mud, it literally means that which causes 
delight. It generally stands for particular positions of the fingers used 
in worship. Some mudras are Matsya, Samkha, etc. 
(ii) It denotes some postures of the body at the time of yoga, e.g. 
ASvini-mudra. 
(iii) Designation of parched grains or fried cereals as one of the five 
tattvas. 
(iv) Diagram used in Tantric rites. 
(v) Woman, particularly in Buddhist Tantra. 
(vi) Mahamudra, in Buddhist Tantra, means female organ. 
MUKTA-TRIVENI 
Same as Aja (q.v.). 
MULADHARA 
A mystic circle believed to be above the genital organ. 
NABHI CAKRA 
Same as Manipura (q.v.). 
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NADA 
(i) Sound. - 
(ii) First vibration of Para Sakti when it goes to express itself in 
creation. 
(iii) Manifestation of the consciousness of the Supreme Being, re- 
vealed as sound. This manifestation is conceived as sexual union of 
Siva-Sakti (Static and dynamic aspects, also known as Prakafa and 
VimarSa of the same ultimate reality); the thrill of the pleasure of this 
union is known as Nada. The abbreviated form of Nada is called 
Bindu. Vide Saradatilaka, 1/6 onward; Satcakra-niripana, 39 
(remark of Kalicarana); Praparicasara, 1/41. See Bindu and Bija. 
NADI 
Vein.The human body is supposed to contain 72,000 veins. Of these, 
72 are prominent. Of them again, fourteen are important in consid- 
eration of the others. These are /da, Pirgala, Susumna, Gandhari, 
Hastijihva, YaSasvini, Alambus@, Kuhu, Samkhini, Sarasvati, Varuni, 
Pus&@, Vifvodara, Payasvini, Among them, the most important are 
Ida, Pingala, and Susumna. Vide Pranatosini 1/4, pp. 32-33. 
NATI : 
Actress or female dancer. Applied to Sakti who is supposed to dance 
out of delight at the performance of rituals related to Her. 
NAVACAKRA 
Nine cakras (actually triangles) as constituents of Sriyantra (q.v.). Of 
these, five pointing upward belong to Sakti and four, pointing down- 
ward, to Siva. According to Laksmidhara on Saundaryalahari, ix, 
this cakra has three parts, each symbolically connected with creation, 
preservation and destruction. Also called Avaranacakra. 
NYASA 
Designation of the process by which the Sadhaka fancies the differ- 
ent parts of body as identical with those of the body of the deity 
meditated upon or worshipped. There are many kinds of Nyasa, e.g. 
Arga-nyasa, Kara-nyasa, Matrka-nydsa. It may also mean subtle 
identification with the Cakras. 
PADMASANA 
A posture suitable for the practice of Yoga. In it, the right foot is 
placed on the left thigh, and left foot on the right thigh. 
PANCAMUNDI 
A kind of seat suitable for Tantric sadhana. It is prepared with the 
severed heads of the following creatures: two Candalas, one jackal, 
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PANCATATTVA (or MAKARA) 
Also called Kula-dravya or Kulatattva. It is commonly called Pafica- 
makara. The five tattvas are: madya (wine), mamsa (meat), matsya 
(fish), mudra (position of fingers or particular kinds of parched 
grain), maithuna (sexual union). 
PARA 
See Sabdabrahma. 
PARAMAHAMSA 
One who has attained perfection in Hamsa mantra (q.v.). 
PARAMAKULA 
Same as Ajfid (q.v.). 
PARAMESTHI GURU 
See Guru. 
PARAPARA GURU 
See Guru. 
PARASAKTI 
(i) Supreme Sakti. 
(ii) Female partner of the male devotee. 
PASA 
Eight fetters causing bondage: ghrnd (hatred), lajja (shame), bhaya 
(fear), Sanka (apprehension), jugupsa (aversion), kula (pedigree), Sila 
(conduct), jati (birth or caste). Vide ParaSurama-kalpasitra, 10/10. 
PASU 
Designation of a man in whom the animal propensities are predomi- 
nant. Regarded as the meanest type of human beings. 
PASYANTI 
A kind of sound in the region of the navel. Having little vibration, it 
is connected with Nadatattva. 
See Sabdabrahma. 
PINGALA 
Qne of the main arteries supposed to be on the right side of the spinal 
cord and rising from the Mulddhara and terminating in the right nos- 
tril. Also called Siiryanadi, it symbolises the waking state, and leads 
one to violent action. 
PITHA-NYASA 
It means feeling the Pitha-sthanas in different parts of the body, as 
Kamariipa in the heart, Jalandhara on the forehead. 
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+ PITHASTHANA | 

Holy places of Sakti, generally regarded as 51 in number. Each such 
place is supposed to contain a limb of Sati. (See the Puranic legend 
of Daksayajfa). Pithas are divided into two classes, Maha (major) 
and Upa (minor). Pitha means a seat. The place at which or the seat 
on which a great devotee attained Siddhi, is regarded as a holy 
pithasthana. Of the 51 Pithasthanas, quite a few are in Bengal (in- 
cluding Bangladesh). 

PRAKRTI 
Designation of the woman with whom a Tantric Sadhaka performs 
sexual intercourse as a tattva. Female Principle of creation often 
identified with Sakti. 

PRANAYAMA 
Breath exercise. It is threefold: Piraka (inhalation), Recaka (exha- 
lation) and Kumbhaka (holding the breath). An accessory of Yoga. 
Vide Pranatosini (6/1, p. 408). Gheranda-samhita (5/46) mentions 
eight kinds of Kumbhaka and the Hathayoga-pradipika two more. 

PRATYAHARA 
Yogic process of withdrawing the senses from their contact with 
external objects. 

PRATYALIDHA 
Reverse of Alidha (q.v.). In it, the left leg is outstretched, and the 
right one is slightly bent. 

PURAKA 
See Pranayama. 

PURASCARANA 
Arite in which the Sadhaka goes through five steps, viz. japa, homa, 
tarpana, abhiseka, brahmana-bhojana. In some works, five extra 
steps are added. Different degrees of japa, etc. are prescribed for the 
different types of aspirants according as they are Divya, Vira and 
PaSu. There are elaborate rules for a devotee undergoing 
Purascarana regarding food, habits, conduct etc. Its purpose is Man- 
trasiddhi. 

PURNABHISIKTA 
See Abhiseka. 

RAJAYOGA 
Highest form of yoga, as laid down in Patafjala Yogasiitra. By it the 
mind is merged in Brahman. 
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RATHAKRANTA 
Name of the tract of land from the Vindhya hill to Mahacina, includ- 
ing Nepal. 

RECAKA 
See Pranayama. 

SABDABRAHMA 
Brahman or Force regarded as the source of sound. This sound-pro- 
ducing Force, identified with Kundalini (q.v.) is fourfold, viz. Para 
(in Miladhara, q.v.), Pafyanti (in navel), Vaikhari (carried by wind 
within the body and sounded in throat), and Madhyama (in between 
PaSyanti and Vaikhari). According to Raghavabhatta, Para is un- 
manifested sound, PaSyanti reveals letters, Madhyama words and 
Vaikhari sentences. 

SADIVIDYA | 
A system of knowledge, so named after the symbolic first letters of 
Sakti-bija. 

SAHAJA 
Easy and natural way of spiritual exercise. The followers of this path 
are called Sahajiyas. According to them, the Superme Reality is 
known as Sahaja. There were adherents of this doctrine among both 
Hindus (Vaisnavas) and Buddhists. 

SAHASRARA 
A supposed multicoloured lotus of a thousand petals. It is believed 

__to be contained in Brahma-randhra (q.v.). 

SAKTEYI 
A kind of Diksa. 

SAKTI 
(i) Female Energy of Siva, the Supreme Being. 
The universe is manifested through Sakti. The main characteristics of 
Sakti are Cit (consciousness), Ananda (joy), Iccha (desire), Jnana 
(knowledge) and Kriya (action). 
(ii) Female associate of a Tantric devotee. She may be Svakiya (own 
wife), Parakiya (other's wife), Sadh@rani (public woman, prostitute) 
or a low-class woman. Generally, a woman of a despised profession 
is regarded as Sakti par excellence. Vide Tantrasara of Krsnananda 
(Pp. 627), Pranatosini (7/4, p. 548), Kularnava (7), Niruttara (14), 
Gandharvatantra (23/19). 
(iii) One of the six limbs of mantra. 
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SAKTICAKRA 

The five Sakti wiangles in Sriyantra (q.v.). 

SAMADHI 
Thus defined in Pd@tafjala-Yogasiitra (3/3): Tadevarthamatra- 
nirbhasam svariipa-Sunyanaiva samadhih. 
The very same thing (i.e. Dhyana), when conscious only of the ob- 
ject, as if unconscious of itself, is Samadhi. It is mainly twofold— 
Samprajnata (when there is perception of meditator as different from 
the object of meditation) and Asamprajfata (when the above percep- 
tion is absent). These two types are also called Savikalpa and 
Nirvikalpa respectively. 

SAMARASYA. 


State of equilibrium of Siva-Sakti (Male and Female Principles) 
corresponding to the Buddhistic conception of Upaya and Prajna, 
generally conceived in sexual union the complete comprehension of 
which leads to the feeling of non-duality. 

SAMAYACARA 
A way of the followers of the Srividya cult. 

SAMBHAVI 
A kind of Diksa. 

SATCAKRA 
See Cakra. 

SAT CAKRABHEDA 
See Cakra-bheda. 

SAVASADHANA 
Performance of a Tantric rite with a corpse. It has been described in 
the book. Vide Kauldvalinirnaya (14), Syamarahasya (14), 
Tarabhakti-sudharnava (9), Purascaryarnava (9). 

SETU 
According to the Tantrasara of Krsnananda, omkara, preceding a 
mantra, is called setu. Again, fourteen vowels, followed by anusvara 
and nada, are called setu in the case of Stdras. According to the 
Pra@natosini, pranava (i.e. omkara) is called setu for Brahmanas and 
Ksatriyas. For Vaisyas, phat is setu. So called as it is regarded as a 
bridge of knowledge to cross the ocean of misery. Its higher form is 
called Mahasetu. 

SIDDHAUGHA ? 
Name of a succession of Gurus. Vide Syamarahasya (3). 
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SIDDHANTACARA 
One of the sevenfold Acara (q.v.). Regarded as a variety of 
Vamacara, suitable for a devotee of the Vira (q.v.). In it there is 
greater stress on Antarydga (q.v.) than on external rites. The adher- 
ents worship Visnu by day, and resort to Paficamakara (q.v.). See 
Pura$caryarnava, I, p.22; Kaulamargarahasya, p.10. 

SIDDHI 
(i) Extraordinary or supernatural power acquired by a Sadhaka. The 
following eight are the principal Siddhis: Anima (assuming an atomic 
figure), Laghima (assuming excessive lightness of body), Garima 
(excessive heaviness), Mahima (increasing one's size at will), Prapti 
(obtaining everything at will), Prakamya (having irresistible will), 
I$itva (superiority over others), Vasitva (keeping others under con- 
trol), some substitute Kam@vasayita (suppression of passion or de- 
sire) for Garima. 

SIVACAKRA 
The four Siva-triangles in Navacakra (q.v.). 

SODHANYASA 
In this kind of Nyasa @v.), the presence of deities is separately 
felt in the body. It has six varieties. Vide Tantrasara (Krsnananda), 
pp. 272, 309 onward; Tarabhakti-sudharnava (5, p.163), Strada- 
tilaka (7), Purafcaryarnava (12, p.1165). 

SRICAKRA : 
The most important diagram relating to Srividyd. It symbolises the 
body of the goddess. Of the nine triangles or yonis, contained in it, 
five are in the name of Sakti and four in that of Siva. The Sakti ti- 
angles point upwards and the Siva wiangles downwards. 

SRIKULA 
A principal Tantric school. 

SRIYANTRA 
Same as Sricakra (q.v.). 

STAMBHANA 

, Causing paralysis, obstruction. One of the six Tantric acts. 

SUDDHI 
Designation of meat, fish, mudra, fruits, roots, etc., which are offered 
while offering wine to the goddess. Pasicamakaras are also desig- 
nated as Suddhi. 
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SUNYATA 
According to Buddhists, it is the Female principle and is known as 
Praja. \t is symbolised by the forms of different female deities. 
According to Buddhists, the Male principle is conceived as Karuna 
or Upaya. 

SURYANADI 
Same as Pingala (q.v.). 

SUSUMNA 
The most important artery supposed to be in the middle of the human 
body. It is called Brahma-vartma (the path of Brahman) or Braha- 
manadi or Moksamarga, and is supposed to extend from milladhara 
to sahasrara. 

SVADHISTHANA 
A Cakra supposed to exist between the maladhara (q.v.) and the 
navel. It is like a lotus of six petals. 

SVAPUSPA 
The first menstrual blood of a newly married woman. 

TADANA 
A process connected with Mantra. By it a letter of the mantra con- 
cemed is recited ten or hundred times. In it, the letters may be writ- 
ten, and sandal-water sprinkled over them. 

TARINIMATA 
Same as Kahadimata (q.v.). Saktisamgama, Kali, vi. 125. 

TARPANA 
Offering libation of water to departed ancestors. 

TATTVA 
See Paficatativa, 

TATTVACAKRA 
Most important Cakra, also called Divyacakra. It is confined only to 
those who have advanced far in Tantric Sadhana. In it, there is no 
external rite. The devotees sit together under the leadership of the 
principal person known as Cakresvara, and repeat the Hamsa mantra 
(so’ham). Vide Mahanirvana, 8/204 onward). 

TRIPITHA 
Collective name of Kamarupa, Purnagiri and Jalandhara Pithas. 

TRIPURACAKRA 
Same as Sricakra (q.v.). 

UCCATANA 
Expulsion. One of the six Tantric acts. 
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UTTARACARA 
The way shown by Vedic injunction and the guru who is jivamukta. 
VAGBHAVA 
(i) A Bija (q.v.). 
(ii) Name of a triangle. 
VAIKHARI 
One of the four kinds of sound articulated in the throat. See 
Sabdabrahma. 
VAJRA 
(i) Name of a nerve within Susumna. 
(ii) A weapon, thunderbolt, usually found in the hands of Buddhist 
deities. 
VAMACARA s 
Left-hand practices or doctrines, i.e. the worship of Sakti personified 
as Siva’s wife. Some explain it as a rite in which women, who are 
placed on the left of men, play an important part or which is a 
crooked way practised secretly. 
Vama is of two kinds—Madhyama in which all the five Makaras are 
resorted to, and Uttama in which madya, maithuna and mudra are 
used. 
VASIKARANA 
Bringing others under control. One of the six Tantric acts. 
VEDACARA 
One of the seven kinds of Tantric Acara (q.v.). The followers of this 
Acara attach importance to the Vedic mode. 
VIDVESANA 
Hatred, causing bad blood. One of the six Tantric acts. 
VIDYA 
(i) Knowledge. 
(ii) Aspect of Sakti, as Dasa Mahavidya. 
(iii) Mantra. 
(iv) Female partner of a Tantric devotee. 
(v) Certain forms of Tattvas and Kalas. 
(vi) VimarSa-Sakti expressed with the idea of one-ness. 
(vii) Name of a school or sect. 
VIRA 
A Tantric devotee of the second order. His mental power is highly 
developed. The conduct of such a person is called Viracara. Vide 
Kularnava (17). Pranatosini (7/1— p.495 onward). 
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A region of Tantric culture, extending from the Vindhya range to 
Cattala (Chittagong in Bangladesh). 

VISUDDHA 
A Cakra supposed to be in the throat. Seat of Sarasvati, it is believed 
to be grey and like a lotus of sixteen petals. 

YANTRA 
Diagram, painted with minerals on something or on bare ground, at 
the time of worship. The worshipper imagines that the deity, being 
worshipped by him, for the time being resides in the diagram. Dia- 
grams differ according to forms of the deities worshipped. 

YOGINI 
(i) A class of goddesses, gencrally numbering 64, supposed to be the 
proliferation of the eight Matrkas. 
(ii) Female partner of the aspirant. 
(iii) Goddesses presiding over nerve-plexuses 
(iv) A class of female ascetics imparting Tantric knowledge to the 
masses. It may also denote a medicine woman or a woman possessed 
by the goddess. 

YONIMUDRA 
A physical posture in which the person concerned fixes his anus on 
the left heel, tongue on the palate and eyes on the nose-tip. It is sup- 
posed to awaken Kundalini (q.v.). 

YONIPUSPA 
Black Apar@jita flower (Clitoriaternatea) as a symbol of sexual 
union. Vide ParaSurama-kalpasiitra, 10/63. 

YUGANADDHA 
The condition of a man and woman in union. It is often found in 
Buddhist Tantric art. Oneness, beyond duality, of Sunyata-Karuna, 
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